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At the Threshold 


It had been my aspiration to make this sacred 
treasure of spiritual knowledge, Sri Siddhantasikha¬ 
mani, which hormonises the concepts of Dvaita and 
Advaita in the broad vista of the cosmic sport of Siva, 
known to the world at large in English. As a young Lecturer 
in Sanskrit at Basaveshwara College, Bagalkot, I prepared 
an abridged edition of Sri Siddhantasikhamani under 
the title Sri Jagadguru Renukaglta and got it published 
through Jnanaguru Vidyapltha, Saddharma Simhasana 
Pltha, Ujjain (Ballari district), in 1968. 

Then with the gracious direction of His Holiness 
Jagadguru Dr. Chandrasekhara Shivacharya Maha- 
swamiji of Kasi Jnana Simhasana Pltha, Jangamawadi 
Math, Varanasi, I prepared an edition of Sri Siddhanta¬ 
sikhamani with the Sanskrit commentary of Sri 
Maritontadarya called Tattvapradlpika and with an 
Introduction, Translation and Notes in English. The 
Introduction makes a clear and conclusive efforts to 
answer all the objections so far raised about the 
authorship, date and contents of Sri Siddhantasikha¬ 
mani. The Notes are exhaustive enough to bring in 
the sources of the textual parts and remarks made in the 
Sanskrit commentary. Further the corresponding passages 
from the various sources such as Vedic Samhitas, 
Upanisads, the Bhagavadglta, Saivagamas, etc., have 
been brought in to elucidate the concepts of Vlrasaiva 
religion and philosophy as delineated in Sri Siddhanta¬ 
sikhamani. 


The second edition of the same is published in 2010 by the 
Poornaprajna Samshodhana Mandira, Poornaprajna Vidya- 
peetha, Katriguppa, Bengaluru. 
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Sri Siddhantasikhamani 


This book was first published in 2007 by the Shaiva 
Bharati Shodha Pratisthana, Jangamawadi Math, Varanasi. 
The same work with some revision and additional matter 
in the Notes, is now being published under the Project of 
Complete Works of Dr. M. Sivakumara Swamy, as the 
first Volume in three parts. The first part here covers 
Paricchedas 1 to 7 (Prathama Paricchedasaptaka). The 
first Pariccheda gives an account of the author Sivayogi 
Sivacarya’s heritage, with a preliminary Mangalacarana 
dedicated to Siva and Sakti and an information relating 
to the sources of the text. The second Pariccheda describes 
Siva’s creation and depicts the greatness ofRenuka and 
Daruka, the two lords of Sivaganas. The third Pariccheda 
gives an acccount of “Sivasabha” and describes the 
circumstances that led to the descent of Sri Renuka to 
the earth with a mission of Siva to be carried out. The 
fourth Pariccheda gives an account of the emergence of 
Sri Renuka from the Somesvaraliriga at Kollipaki and 
his march towards the hermitage of Agastya in the 
Malaya mountain. Sri Renuka receives the hospitality 
rendered by Agastya and Lopamudra. The three Pari¬ 
cchedas, the fifth, sixth and seventh deal with seven of 
the 15 Angasthalas coming under Bhaktasthala. 

I offer my salutations to His Holiness Jagadguru 
Dr. Chandrasekhara Shivacharya Mahaswamiji for the 
blessings conferred on me in my academic pursuits. I am 
extremely grateful to Sri S.R. Kanabur and Sri Chetan 
Kanabur for having undertaken the above-mentioned 
Project. I am especially grateful to Sri Chetan Kanabur 
for having taken up this Volume in three parts for 
publication under Chetan Books. I thank Sri Venkatesh 
Inamati and Mrs. Vanaja Inamati for having done re¬ 
typesetting work of the book from crown 1/4 size to Demy 
1/8 size and correction of errors in the text. I also thank 
M/s. Ammaji Printers, Bengaluru, for their neat work. 


Bangalore 

21.04.2015 : Aksaya Tritlya 


With regards, yours 

M. Sivakumara Swamy 
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Sri Sivayogi Sivacarya’s 

Sri Siddhantasikhamani 

with Sri Maritontadarya’s Tattvapradlpika 

INTRODUCTION 

Sri Siddhantasikhamani is the foremost authority on 
the religion and philosophy of Virasaivism. The primitive 
traits of Virasaivism in the Vedas and the Upanisads and 
the concrete features given to it in the latter parts 
(Uttarabhaga) of the Saivagamas, find a complete and 
comprehensive exposition in Sri Siddhantasikhamani 
for the first time in the history of Virasaivism. It is a 
compendium divided into twenty-one chapters called 
“Paricchedas”. After the four preliminary chapters, the 
teaching of the doctrine of one hundred and one Sthalas 
(Ekottarasatasthala-siddhanta) starts with the fifth chapter 
and ends with the twentieth chapter, the last chapter being 
devoted to some concluding matters. The doctrine of one 
hundred and one Sthalas is the central teaching of the text. 
This doctrine is developed in the form of a dialogue between 
Sri Renuka, one of the five holy Acaryas (Pancacaryas) of 
yore who founded Virasaivism, and Agastya, the pitcher- 
born sage of Pancavatl, like the Bhagavadglta which is a 
dialogue between Bhagavan Srlkrsna, an incarnation of 
Visnu, and Arjuna, one of the Pandavas. Just as Vyasa 
summarised the doctrine of the Bhagavadglta in the 
Mahabharata, so did Sivayogi Sivacarya summarise the 
doctrine of one hundred and one Sthalas in Sri Siddhanta¬ 
sikhamani. Thus the author of Sri Siddhantasikhamani is 
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Sri Sivayogi Sivacarya. In the first chapter, the author 
gives an account of his heritage, with a preliminary 
“Mangalacarana” dedicated to Siva and Sakti and an 
information connected with the sources of his text. The 
second chapter describes Siva’s creation as a model to 
Brahman’s creation and depicts the greatness of Sri 
Renuka and Sri Daruka, the two lords of Sivaganas in the 
service of Siva. The third chapter gives an account of the 
“Sabha of Siva” and describes the circumstances that led 
to the descent of Sri Renuka on the earth with a mission of 
Siva. The fourth chapter gives an account of Sri Renuka’s 
emergence from the Somesvaralihga at KollipakI and his 
march towards the hermitage of Agastya in the Malaya 
mountain. Then after the doctrine of one hundred and one 
Sthalas, in the twenty - first chapter, the author describes 
the installation of three crores of Sivalingas at Lanka by 
Sri Renuka to fulfil the last wish of Ravana on the request 
of his surviving brother Vibhlsana and the merging of 
Sri Renuka in the Somesvaralihga at KollipakI. 


About the Author 

As already noted above, Sri Sivayogi Sivacarya is the 
author of S.S. He gives an account of his heritage in the 
first chapter of S.S. The heritage given there is contained 
in the following four stanzas: 

3nptfl : fvidillfiHWJ 
fHTTBTtfd tensed: f^TFm^fsT: I I 
rTR ^TJrWr tJcMWruii<c)WH; | 

^clirmrraTCf IJsN: f^frfTRTR I I 
dWKftsKH: ?TRT: fR^STTPhST: I 

rvidr^wRluTdl fVMNl4: Pviclkhcb: I I 


IIVUsIKHW I 

MRd "^£||cfo< : 11 

(S.S., 1.13, 15, 17 and 20) 


About the Author 
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In this heritage, there are two Sivayogi Sivacaryas. 
The first Sivayogi Sivacarya is described as the foremost 
among the Sivayogins who were quite accomplished in the 
Saiva practices and as the great ocean of “Sivajnana”. The 
second Sivayogi Sivacarya, who was the fourth in lineage, 
is the author of S. S. The second in the lineage was 
Muddadeva, the best (murdhanyah) among the Sivayogins. 
He was not a direct successor of Sivayogi Sivacarya I, as 
indicated by “tasya vamse”. 

Now the question that arises is as to what kind of 
heritage it is. Is it the heritage of a family? Or is it the 
heritage of preceptors? The first alternative seems likely 
in view of the commonly known meanings of the words 
“vamsa” and “nandana”, i.e., “family” and “son” respectively. 
But serious attention is drawn towards the manner in 
which all the four Acaryas are addressed here. They are 
addressed with such terms and phrases as: Sivacarya, 
Vlrasivacarya (Ibid., 1.17), Sivayoginamagranlh (Ibid., 1.13), 
Sivayoginam murdhanyah (Ibid., 1.15). These terms and 
phrases point to a situation in which the first alternative 
cannot be compatible. They clearly show that this is not 
a parental heritage, but the heritage of Gurus belonging 
to a Vlrasaiva matha. The pontiffs of the of the Vlrasaiva 
Pancaplthas and the Mathas, coming under them, who 
remain “naisthika-brahmacarins” throughout their life, are 
called Sivacaryas. Hence, the heritage here is of the Gums. 

It is necessary to note here that the term “vamsa” 
does not exclusively mean “father-son heritage”. It also 
gives the meaning of the heritage of Gurus. This is clear 
from Vyakarana. Panini uses the word “vamsa” in the 
sense of “guruparampara” in his Sutra — TPs 3 !! TT-Tl I 
(Asta., 2.1.19; Si. Kau., sutra no. 673; vide Vrtti under it). 
Making this point clear, BhattojI Dlksita in his Vrtti says: 
c|>i) f^lT faSFU 'Ji'+Mi ’qi— “Vamsa is in two ways, by 
education and by birth”. This has been elucidated by 
Vasudeva Dlksita thus: cH 47T: 
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cRTt JSWTO I (Ba. Ma. on Si. Kau., Sutra 673) — 
“Here ‘vamsa’ by birth is well known as the heritage of 
sons, grandsons, etc., and ‘vamsa’ by education is the 
heritage of teachers”. In the same way, in the context of 
“Guruparampara”, each successor Guru is “nandana” of 
each predecessor Guru in the sense of “karasanjata” (lit., 
“born in hand”), i.e., the successor Guru is sanctified by 
the predecessor Guru by the palm of his hand placed on 
the former’s head. Every succeeding Gum is “karasanjata” 
of each preceding Guru in the tradition of a Matha. Vide 
my S.S.: Muru Upanyasagalu (Kannada); (p.2-3); S.S.: Ondu 
Adhyayana (Kannada) P. 2-3; my V.B.P., (Appendix-2, pp. 
202-204). 

Sivayogi-I is not Siddharama 

Sosale Revanaradhya (1620 A.D.), the author of a 
Kannada commentary on S.S. called SiddhantabodhinI and 
after him Sri Maritontadarya, the author of the Sanskrit 
commentary on S.S., called Tattvapradlpika, have tried to 
sell their tale that Sri Sivayogi Sivacarya belonged to the 
family tradition of Sri Siddharama, the twelfth century 
Sarana (Saint) of Sonnalige (i.e., the modern Sholapur). 
I call this a tale because it has no basis at all in the text, 
nor there is any external evidence for this. As evident from 
the heritage of the author referred to above, there are 
names like Sivayogi, Muddadeva, Siddhanatha. These 
names seem to have produced some flashes of similar 
names in the minds of these commentators to fabricate a 
story of their own regarding the heritage of Sivayogi 
Sivacarya. The names Sivayogi and Siddhanatha perhaps 
brought the memory of “Siddharama Sivayogi” and the 
name Muddadeva, the memory of Siddharama’s father 
“Muddegauda”. Let me present how ingenious is the 
interpretation of the stanzas 1.13 and 17 of S.S.: 
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3W( : ^ 5 : fTTcf^HFT 

31NI<Rl4Hi W4PTFM4T 
ftieuMRl pKsdlci: 3Hi-ulRcd*f: 11 (Vide Si. Bo. — this portion 
of the Sanskrit commentary here is actually a translation 
of concerned portion in Si. Bo. on S.S., 1.13). 


It may be noted here that the name “Siddharamesvara” 
which is not found in the text at all has been introduced 
as the subject. It is connected with “Sivayoglti vikhyata 
aslt”. This is unwarranted because there is no necessity of 
supplying another subject when there is already a subject 
in the text and making the actual subject a predicate. The 
natural construction of the sentence in accordance with 
the text is: 3TM7f^RT 04) 

iRl (4THT) PcHsdld: IddPD #1— 

here Sivayogi is clearly the subject. It is strange that the 
actual subject of the sentence is made the predicate by 
supplying a subject which is not in the text at all. This is 
the ingenuity in the interpretation to fabricate a tale which 
has no traces in the text. Then the interpretation of “tasya 
vamse” in the next stanza as - cTFT is also 

unwarranted. 


HT7T: f^nsnf^Sf: I 

trfrn PviclNl 4 : fuelledcb: 11 




: fermT- 


dldMl fRK: 11 


It may be again noted here that the natural inter¬ 
pretation of the word “siddhanathabhidhah” is “(the 
Sivacarya) named Siddhanatha”. But the commentator has 
interpreted it as “(the Sivacarya) called Siddhanatha” 
bearing the name of Siddharama. Since the first Sivayogi is 



[18] 


[19] 


A preamble to Sri Siddhantasikhamani 

deemed as Siddharama, Siddhanatha should be deemed 
as the one who bears the name of Siddharama. This is 
compatible only when the first Sivayogi is undoubtedly 
proved as Siddharama. Again this is a case of the ingenuity 
of the commentators to bring out an idea which they 
believe to be true. 

Siddharama is the proper name. If Siddharama were 
really the predecessor of Sivayogi Sivacarya, the latter 
could have used the word Siddharama in stead of Sivayogi. 
He could have said— “Rh.6<h ts^TTrT: l” in 

stead of‘‘fwMfwfWlTrl: : l” In that case also 

there would not have been any metrical difficulty or 
language difficulty. In such a case it is natural to use a 
proper name. This the author has shown in the use of the 
proper name Muddadeva. Mudda is obviously a Kannada 
word. The author has Sanskritised it as 

3^3:”— [this is hinted by the author in 
HUMHi mm: I fWn?TT tHhltsdl WTfagcTTIl” 

(S.S.,1.17)], in order to use it as a Sanskrit word because it 
is the proper name. Such being the case, the author would 
have definitely used the proper name “Siddharama” in 
stead of the honorific title of “Sivayogi”, if Siddharama 
were really his predecessor. 

Even if, for argument’s sake, it is admitted that the 
author of S.S. belonged to the family of Siddharama, a 
question shoots up as to how could it be possible because 
Siddharama was a “naisthika-brahmacarin”. Here one of 
the supporters of this view, Sri Immadi Sivabasava Svamlji 
of Mysore, suggests [S.S. & S.B.: Nijada Nilavu (Kannada), 
P. 131], that Siddharama had a brother called “Bommanna” 
and that even if Sivayogi were born in the family of 
Bommanna it could be possible to say that he belonged to 
the heritage of Siddharama. This is obviously an attempt to 
establish at any cost that the author of S.S. belonged to the 
heritage of Siddharama. It must be said here that there is 
a hidden scheme behind this adamant argumentation and 
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that is to establish that S.S. belonged to post-Basavesvara 
period. 

Hence, it should be firmly stated that there is actually 
no ground at all to understand “Siddharama” by the word 
“Sivayogi”. Since the basic proposition itself is baseless, 
the entire theory falls like a house of cards as it is 
fabricated by the ingenuity of the commentators. No 
amount of imagination can establish that the author of 
S.S. was a descendent of Siddharama. 

The Sources of S.S. 

Sri Sivayogi Sivacarya has clearly stated the sources 
of his work (S.S., 1.25-31). As per the account given by the 
author the sources of his work are: 

1. Vedas and Upanisads 

2. Saivagamas (the latter parts) 

3. Saiva puranas. 

1. Vedas and Upanisads 

Vedic literature has been the ancient literature of 
Bharata. It falls into four parts as Samhitas, Brahmanas, 
Aranyakas and Upanisads. Samhitas represent the Mantra 
portion of the Veda and the other three come under the 
common head called Brahmana portion of Veda. It is 
generally said that Vedas are four as Rgveda, Yajurveda, 
Samaveda and Atharvaveda. Here the Vedic Samhitas are 
called by these names. Each Veda has many Sakhas and 
each Sakha generally had a recension of the respective 
Vedic Samhita. Often the Samhitas are called after the 
names of the Sakhas to which they belonged, for instance, 
Sakalasamhita, Taittirlyasamhita, Madhyandinasamhita, etc. 
Although many Sakhas of each of the Vedas had existed 
at some point of time, only the Samhitas of some Sakhas 
have come down to us. Among the Rgvedic Samhitas, only 
one Samhita of Sakalasakha has remained. Yajurveda has 
two schools as Krsnayajurveda and Suklayajurveda. Among 
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the many Samhitas of Krsnayajurveda that once existed, 
only four have come down to us. They are : Kathasamhita, 
Kapisthala-Kathasamhita, Maitrayanlsamhita and Taittirlya- 
samhita. Suklayajurvedasamhita is called Vajasaneylsamhita 
after the surname of Yajnavalkya, i.e., Vajasaneya. Two 
versions of this Samhita belonging to two Sakhas have 
come down to us. The names of the two versions are 
Madhyandinasamhita and Kanvasamhita. Of the Samaveda, 
two Samhitas called Kauthumassamhita and Ranayanlya- 
samhita have come down to us. Atharvaveda is now 
available in two Samhitas called after their Sakhas, viz., 
Paippaladasamhita and Saunakasamhita. 

Among the Samhitas, Rgvedasamhita is the oldest 
and the most important. It is a collection of prayers (called 
Suktas) addressed to deities such as Agni, Indra, Varuna, 
Rudra, Usas, Parjanya, etc., who are the personifications 
of the powers of nature. This is in view of the religious 
hymns which form the majority. There are also certain 
Suktas (hymns) which throw light on the social practices, 
sports and pastime, etc., of the ancient people. Among 
these hymns, a marriage hymn, a few funeral hymns 
depicting cremation as well as burial, some hymns called 
dialogue hymns as precursors of drama and epic, a didactic 
hymn called Aksasukta (a penitent gambler’s lamentation) 
and a few others containing moral teachings, are intere¬ 
sting. The most important from our point of view here 
are the philosophical hymns which contain speculations about 
the origin of the world and pantheistic idea of the 
universal Soul as their two principal topics. Among the 
religious hymns, the hymns addressed to Rudra are very 
important from the point of view of the history of Saivism 
and Vlrasaivism. The Samhitas of Krsnayajurveda as well 
as those of Suklayajurveda are of special interest from the 
point of view of the history of Saivism and Vlrasaivism 
because Rudra occupies the most prominent position 
among the Vedic deities that have come down from the 
Rgveda. There is a separate Rudradhyaya in those Samhitas 
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(Tai. Sam., 4th Chapter and Vaj. Sam., I6th chapter). 
Since the chapter in Tai. Sam. is divided into eleven 
Anuvakas, the chapter is called “Rudraikadasinl”. 

Concept of Rudra-Siva 

The earliest phase in the development of Rudra as a 
deity is represented by the hymns addressed to Rudra in 
the Rgveda. Rudra is glorified in three hymns of the 
Rgveda (Rv. I. f 14, 2.33, 7. 46) and in parts of other hymns 
(Ibid., 1.43.1,2, 4, 5; 6.42.11; 7.59.12). In one hymn (Ibid., 
6.74), he is conjointly praised with Soma. His name 
(Rudra) comes 75 times in the Rgveda. As his very name 
indicates, he is the punishing god in his terrible aspect. At 
the same time in his benevolent aspect, he is the protector 
of men by warding off all dangers. In this aspect he is 
called “Siva” which name occurs 18 times in the Rgveda. 
He is the giver of happiness; hence, he is called Siva. Both 
the most terrible and the most gracious aspects of Rudra’s 
nature have been portrayed in the Rgveda. He is the 
terrible one, is said to have firm limbs and many forms: 

3^4 T4:1 (Ibid, 2.33.3). The most significant is 
this depiction of Rudra: 

RHchlPl ST3T 3^Pv|kch T^lrf fowtlRI 

II (Rv.2.33.10) 

“O Rudra, worthily, indeed, you wield the arrows and 
the bow; worthily, indeed, you are adorned with a “niska” 
(neclace of golden coins) that is worthy of worship and that 
is multi-form; worthily, indeed, you are protecting this all- 
expansive universe. None, O God, is more powerful than 
you”. It is because of this terrible nature of Rudra that the 
seers appeal to him not to subject them to his anger: HT c^T 
(O Rudra, let us not anger you); *TT <n% 

<lRt: (do not be angry towards our sons and grandsons). 
(Ibid., 2.33.4;7.46.3). He is the mightiest of the mighty— 
ddWHWcHti 4ssHI^I I (Ibid., 2.33.3). 
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The benevolent aspect of Rudra (i.e., Siva) is equally 
emphasised in the Rgveda. It is his terrible aspect that 
looks quite surprising to the seer who asks: 4^ FT rl 

^ *[rRt | (Ibid., 2.33.7)— (O Rudra, 
where is your merciful hand which is healing and cooling)? 
Rudra holds the worthy (varyani) medicines of hundreds 
and thousands of varieties in his hand: ; 

rl ■wlMciiai '^RTI (Ibid., 1.114.5;7. 46.3). His goodwill 
(sumnam) is sought for those healing and cooling 
medicines: 3tT%fWfRT 3TT 3T^TTH % 

(Ibid., 2.33.1; 2.33.6; 1.114.3) (O Father of Maruts, 
let your favour come hither; may we attain to the favour of 
Rudra; let me attain your goodwill). He is requested to 
drive away all hatred, all distress and all diseases: RFhJjR 
font cq’^l cquhlSia^'WI I (Ibid., 2.33.2). His medicines 
are sought for long life: RRrTHf ^ 7KT f^FT smfa 

I (Ibid., 2.33.2)-— (May I attain a hundred winters, 
O Rudra, through the most salutary medicines given by you). 

In the light of the descriptions of Rudra as the 
destroyer and the protector, it is possible to think that the 
physical phenomenon underlying his nature was the storm 
both in its destructive and fertilising aspects. Its destructive 
aspect is Rudra, while its fertilising and purifying aspect 
is Siva. The Rudra aspect has been retained in the 
“Trimurti” - concept as the annihilator of the world. But 
it is the aspect of “Siva” that has grown in extent and 
eminence with the grafting of the Upanisadic concept of 
Brahman, which is the cause for the creation, protecion 
and annihilation of the world— (Raghu. 

2.44) as put by Kalidasa. The Saiva aspect reflected in the 
concept of Rudra as the best physician among the 
physicians RT faRT — (Rv., 2.33.4) has the 

final symbolic development as the protector, especially as 
the “bhavarogavaidya” (the physician curing the disease of 
transmigration) by extending his gracious favour after 
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subjecting the Soul to the strifes and toils of life with the 
temptation of a little joy under his power called Tirodhana. 

Philosophical Hymns of the Rgveda 

The Rudradhyaya of Yajurveda paves the way for the 
development of the Rudra-Siva concept as the Brahman 
with five cosmic functions in the background of the 
philosophical hymns of the Rgveda. We find in the Rgveda 
not only the sacrificial form of worship of gods who are 
the personifications of the powers of nature, but also the 
glorification of One Paramatman (Supreme God) who is 
fundamentally the aggregate of all those powers that are 
worshipped. — (Ibid., 1.164. 46) is the 

key-note of all this thinking behind those deities. The 
diversity of divinity as apparent from the eulogies of many 
deities, is not the ultimate truth. The unity in diversity 
depicting that all the deities are the various powers of One 
Supreme God and that they are His forms and sub-forms, 
is the ultimate truth. There is no idea of disparity that 
some deities are of superior strength and some are of 
inferior strength as found in the case of Greek deities. It 
is only in the case of such an idea of disparity that the term 
“Polytheism” applies. There is no idea of mutual 
superiority or inferiority among the deities. All are equal, 
of the nature of truth, of the nature of “Rta”, cosmic, 
sacrificial and moral order, of the nature of auspiciousness 
and free from all flaws: 

31cbfHkil'H I (Ibid., 5.60.5) 

“These are neither mutually superior nor mutually 
inferior”. 

IJcri McbKVIlO: RTF RTR yUdldJ 

(Ibid., 8.57.2) 

“You, thirty three (11 X 3) gods, are true (you are of 
the nature of truth) and visualise the truth in front”. 
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The following statements of Yaska and Sayana show 
how this idea is confirmed in tradition again and again: 

STfiPT sipT Trj-qfh (Ya. Ni., 7.4.8) 

“Atman is One; he is praised in many ways”. 

PcbLMIdH: ^T: Uc^-lPl *lcrf^ I (Ibid., 7.4.9) 

“Of one Atman, all the other gods are limbs”. 
fTWlrTrlrfh WLJT pel I (R. Bha. Bhu) 

“By all (the invocations) Paramesvara alone is invited 
(or offered oblations)”. 

In praising the Paramatman, the Rgvedic rsis use the 
words “Visve devah”, “Visvakarman,” “Prajapati”, “Purusa”, 
“Ekam Sat”, “Tadekam”, etc. These terms signify the 
concept of Upanisadic Brahman and Parasiva in Saiva 
(Vlrasaiva) philosophy. The Rgvedic rsis realised through 
penance that the cause of all causes which is of the nature 
of Supreme Truth showing its greatness in various ways, 
as the fundamental power of all powers of nature. It is here 
that we find the roots of Brahmaikatva (Atmaikatva or 
Sivaikatva) doctrine of the Upanisads. 

In this background, a study of the philosophical 
hymns of the Rgveda is fruitful. Among those, two hymns 
(Rv. 10.81, 10.82) are called “Visvakarmasuktas”, one is 
designated as the “Purusasukta” (Ibid. 10.90), one is 
called “Hiranyagarbhasukta” (Ibid. 10.121) and one is 
entitled “Nasadlyasukta” (Ibid., 10.129). Some important 
points are noted here with a view to linking them with 
the concepts as developed in Vlrasaiva Philosophy (Siva- 
dvaita or Saktivisistadvaita). The first Visvakarmasukta puts 
relevant questions about the creation of the world: 

3mr'qur chduFAttp 

Tcit 'ffh 444fAj^Trl fst sUIhluiT^HI I I 

(Ibid.,10.81.2) 


“What was the substratum when Visvakarman created 
this world? What was the original (material) cause? Since 
He was all alone, how was that possible? How the Great 
Lord who was all-perceiving created the earth and the 
heavenly abode by his power?” These questions are answered 
thus in the same sukta: 


f5Lddistil feWWRn 

snrfET ^ : 11 

3pn ^rm urarjfsrat frgr^j:i 
TRtfwr TRrn rra^^rdw^cHiPd stturi i 


(Ibid., 10.81.3-4. The first mantra is often quoted in 
the Vacanas of Basavanna, Cannabasavanna and others as 
the authority to understand “Sivasvarupa”). 

“The Paramatman who has eyes on all sides, face on 
all sides, created the heavenly abode with his arms and the 
earth with his feet all alone without the help of anybody. 
Matchless, indeed, is the God who stands in his glory by 
creating the heaven and earth. As regards the questions as 
to what was the forest and what was the wood, wise ones, 
you should realise them through your mind. Meditate and 
know the abode of the Paramatman who bears all this world”. 


Thus it clear from the above that the Paramatman is 
both the material as well as the instrumental cause for the 
creation of the world. In saying that “meditate and know 
as to what was the forest and what was the tree”, the seer 
implies that we should understand him as the Upadanakarana 
(material cause). By the question as to how that creation 
was possible when he was all alone, we should understand 
him as the Nimittakarana (instrumental cause). It is implied 
that he created the world all by himself without the help 
of another. Thus he was both the material and the 
instrumental cause (abhinnanimittopadanakarana) of the 
world. This Visvakarman is identified with Brahman in the 
Upanisads. The second Visvakarmasukta describes that the 
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Visvakarman is the omniscient and omnipotent cause of 
the world and that there was water alone from which the first 
seed (prathamam garbham) emerged. (Ibid. 10.82.3, 5-6). 

The Purusasukta depicts the Supreme God who is the 
material as well as the instrumental cause of the world, as 
the Primordial Purusa in an unimaginably gigantic form 
with thousand (infinite number of) heads, thousand eyes 
and thousand legs, standing above the world (bhumi used 
as sanketa) after enveloping it from all sides: 

3? fSRJrft frelT I 

The most important point that is made in this sukta 
is that Purusa is all this universe, whatever that was in the 
past and whatever that will be born, all that is he only: ^<?°l 
qld, ^ (Ibid,. 10.90.2). This is the original 

inspiration for the Upanisadic seers who say— ^ 

Wl (Chand. U., 3.14.1). Another point of note is that 
Purusa (Paramatman) is described as enveloping the world 
and standing above the world. This is the inspiration for 
the Upanisadic idea of the transcendence of Paramatman. 
Another point of inspiration found in the sukta is that all 
this world of beings is from out of only a part (a quarter, 
a portion) of Purusa (Paramatman): TRlSFT felT and 
I (Rv., 10.90. 3 and 4— “A quarter of him 
is the world of beings”; “one quarter of him is born again 
and again”). This has inspired the idea of “3T?T-3if?T-^fR” 
between the Jlvas and the Paramatman. This is stated in 
the Bhag. G. as — del'll •tMlcM: (Bhag. G. 

15.7). This is accepted in Vlrasaivism. S.S. says that — 
3HlddaWH*llr|c&it I (S.S., 5.34). The rest of the 

sukta describes the whole of process of creation in terms 
of a great sacrifice. 

The Hiranyagarbhasukta calls the Paramatman (Para- 
vastu) as the Hiranyagarbha (the Golden Egg) and glorifies 
him as the cause of the world: 
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: Ohcl^dlil llPrAcb 3TT#T I TT^TIT 

TjfsraPgri urj^rn 11 ^ 3ucudi sxrt^i 

srrafl Hp'i't : I •M’W iJETTSTpi •M’W :.II 

(Rv. 10.121. 1-2). 

“He who existed before creation was the Hiranyagarbha. 
When he appeared, he was the Lord of all beings. He was 
without a second. He is the support of the terrestrial as 
well as the heavenly worlds. He is the ‘Atmada’ (giver of 
Atman); he is the giver of strength; all the gods and beings 
act according to his ordination. Immortality and mortality 
are but his shades.” Here Paramatman's function of 
protection (sthiti) is well depicted. He is the world itself. 
Those that breathe, those that wink, those who move with 
two feet, those who move with four feet, the mountains 
that are clad with snow, the oceans with rivers joining them 
and the directions as well as sub-directions are all his 
forms. (Ibid., 10.121. 3-4) 

The Nasadlyasukta is the most important among the 
suktas dealing with the subject of creation. The seven 
mantras contained in it speak of certain fundamental 
things regarding the creation of the world. The sukta 
begins with a description of what did not exist and what 
existed before creation: 

dlOdloVl kKIdliKHl' 41 Olid! TT csfpTT xrft ^RU 
PcbOMdcl: ^ PcbhlolftH TOft^l I 

^ IJrfTrafapi q riff q TRTT 3Tfj 3U0)d!^d: I 

31 Hidc|M TSTSETl dkHI^Md hT PcbsHIO I I 

(Ibid.,10.129.1-2) 

“Then (before creation) there was neither the 
unmanifest nor the manifest. The earth did not exist; nor 
did the sky; what could be above, that (the Dyuloka), too, 
did not exist. What it did contain? In whose protection it 
was? Was there only water unfathomable and deep? There 
was no mortality and hence there was no immortality. 
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There were no signs of night (moon, stars etc.,) and day 
(sun). But there was “That One” (the Supreme) which 
breathed with its own Sakti (Svadha = power) when there 
was no wind. There was nothing other than that”. 

WBTT — That is a very significant statement. Here 
we find the scriptural support for the cardinal principle of 
Vlrasaivism that Parasiva is always “Saktivisista” and that 
Sakti is inherent in him and thus inseparable from him. 
[This was pointed out by Lingaikya Sa. Bra. Sri. Sambhulinga 
Sivacarya Svamljl, Brhanmath, Bijapur, in a lecture 
delivered at Bagalkot]. Thus Paramatman was alone with 
his inseparable Sakti before creation. Then arose “desire” 
(Kama) in the form of “desire to create” — “sisrksa” 
(srastum iccha): 

cbWRKf) JPT*Tt U2PT 

(Ibid., 10.129.4) 

“The desire arose then. That was the first seed of the 
mind (of the Supreme Lord who was prone to creation)”. 
Then the creation of the world started. 

If we examine these suktas on creation, it appears that 
they have two views. One is the theory of creation and 
another the theory of evolution. But both are intimately 
related. In the conception of creation of the world, the 
idea of creation is mingled with the idea of dissolution 
(Pralaya). For instance, the common factor of all the 
hymns can be seen in the following mantra: 

■Sf ^TT f5P3T 'jJcRTft T: I 

FT 3Trf?m strdUlfaTsihH: 3I2WT*4dd{WI 11 

“The Visvakarman (Paramatman) (Ibid., 10. 81.1) 
who is the seer and Hotr (invoking priest), drew within 
himself all the worlds as the oblation and sat in his place. 
He, who is our father and who with a desire to create 
(asisa) aspired to have the wealth (dravina) in the form of 
the world, assumed a form of his own and entered into all 
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that he created (avaram)”. Here both the ideas of creation 
and evolution are combined. It is noticed how Visvakarman 
was all alone by absorbing all the universe within himself 
and how later created the world from out of himself and 
entered himself into it. This view is echoed in the 
Upanisads. It can be seen how the Tai. U. refers to it by 
saying - TTc^^cil (2.6). The Chand. U. also 

says— 4TWT o?TRTc#TI (6.3.2) — 

“Having entered into this through his Atman, he expanded 
the variety of names and forms”. This idea is again in the 
Mund. U.: ^Tcl ^fl (1.1.7)- “Just as the 

spider creates its web from out of itself and absorbs it back 
into itself”. Tai. U. expands the same and says: ^RTT^T 
^cTTf^r ^TTrTTfH 4ldPd, WTv#RTpP?lfcf, 

I (3.1)-— “That from which these beings are born, by 
which those that are born live and into which they go and 
get absorbed, know that and that is Brahman”. In 
Vlrasaivism, this Upanisadic Brahman is Parasiva who is 
otherwise known as the Mahalinga. The term “Linga” has 
the ideas of creation, protection and annihilation of the 
world. In the word Linga, the syllable “li” stands for 
“llyate”, what is absorbed is the world; “ga” stands for 
“gamyate” which stands for creation as well as protection 
of the world. “Llyate gamyate iti Lingam” — vPI 

3=T: 3T *l{Jdifri I (S.S., 6.37). 

Yajurveda : Rudradhyaya 

The Rudradhyaya has been a part of great distinction 
in the Yajurveda samhitas. It is called “Satarudrlya” 
because it glorifies Rudra-Siva with his hundred names 
(epithets) in the eight Anuvakas from the second to the 
ninth (Tai. Sam., 4.5.2-9). The first Anuvaka (Ibid., 4.5.1) 
contains twelve mantras all of which are Rkmantras. 
Of these only seven mantras from the third to the ninth 
are found in the available Rgvedasamhita. They are : 
(i) ?FT rn • • • I (Tai. Sam., 4.5.I.3; Rv. 1.114.1); 
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(ii) iJoST cR ^ JpMlI (Tai. Sam., 4.5.1.4; Rv. 

1.114.2); (iii) 4T .11 (Tai. Sam. 4.5.1.5; 

Rv. 1.114.7); (iv) 4T tA cR^ .4W f^T 11 (Tai. Sam., 

4.5.1.6; Rv. 1.114.8); (v) .flftgf: 11 (Tai. 

Sam., 4.1.7; Rv. 1.114.10); (vi) 7gf| fct . ft ft4T: 11 

(Tai. Sam., 4.5.1.8; Rv., 2.33.11); and (vii) 4ft . 

cM<HM *^4 11 (Tai. Sam., 4.5.1.9; Rv. 2.33.14). The eleventh 
Anuvaka contains both Rk mantras and Yajus mantras. 
Among the Rk mantras here (the first eleven), none is 
traced in the present Rgvedasamhita. 

The Satarudrlya is regarded as an Upanisad in the 
famous collection of sixty Upanisads. (Ru. Hymns, P. 8). 
It is profusely praised in the Kai. U. and the Jabala U. The 
Kai. U. says that the study of Satarudrlya purifies man 
from all sins: 41 44ft, 

4 snwjft 44ft, ^ 44 f 4 , 44144414541 ' 44 ft, ^ 

'44ft, ^ f441f4?44J4T d W 14ftg44I ftft '44ft 

3lc4l44l tHcfti 'd')d N l (24)— “He who reads Satarudrlya 
gets purified as if by Agni and as if by wind; he gets his 
Atman purified; he gets purified from the sin of drinking 
wine, from that of killing a Brahmajna, from that of 
stealing gold and from that of not performing what is 
prescribed; hence, he resorts to the Avimuktaksetra (holy 
place); the “atyasramin” should always or once in a while 
do its japa”. The Jabala U. relates the importance of the 
Rudradhyaya in the form a dialogue between Yajnavalkya 
and the Brahmacarins : 3RT tft 34l4lR u l ft> 'dl^dl^dcci 
^ptft I I #4T4 4l^dcr44: 7I444ftftft4lft 4 4T 
4T 3t^d) ^ddlfd 11 (3)-— “Then the Brahmacarins asked him 
(i.e., Yajnavalkya) as to by what recitation immortality 
could be attained. Yajnavalkya replied by saying that it can 
be attained by the recitation of the Satarudrlya. These are 
the names of immortality and with them one becomes 
immortal”. In the Vlrasaiva tradition, the Rudradhyaya 
has been held in great esteem. A Saivagama has this to say: 
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ftnrrg ^fwfrgT b^bKfvH'l ^ i 

7T5T ftra I I 

(Ka. A., kri. pa., 8.4) 

“Among the lores, the Vedic lore is great; in the 
Vedic lore the Rudradhyaya consisting of eleven sections 
is great; in that again the Pancaksara mantra is great; in 
that mantra further the pair of syllables ‘Si-va’ is great”. 
Incidentally this stanza has revealed another importance 
of the Rudradhyaya for the Saivas, especially the Vlrasaivas 
and that is the fact that the “Sivapancaksarl” mantra (Namah 
Sivaya) occurs in the Rudradhyaya. (Tai. Sam. 4.5.8.11). 
With this mantra, the Astavarana of the Vlrasaivas is 
complete. Vide Candra J.A., kri. pa., 8.5; S.S., 8.7— in 
both the places it is said that the “Pancaksarl mantra 
(Vidya) is at the head of all Srutis”. With this background, 
some of the main features in the contents of the 
Rudradhyaya can be noted here as they are relevant to 
some of the concepts of Vlrasaiva tradition. 

The Hymn of Pacification of Rudra (Tai. Sam., 4.5.1.1-15) 

As already noted above, the first Anuvaka of the 
Rudradhyaya is the hymn of pacification of Rudra. The rsi 
had a vision of Rudra in a form of wrath and destruction. 
He offers prayer to him to pacify his anger. He begins his 
prayer with a salutation to Rudra’s anger, his arrow, his 
bow and his mighty arms: 

4474 ^5 TRTcT Trfr 4 TU: I 

TRlft 3H7J slig^ll^n % Ttf: I I 

(Tai. Sam., 4.5.1.1) 

It is Rudra’s righteous wrath and Rudra’s force 
intolerant of defects that smite the enemy as well as the 
loiterer. The arrow is an instrument of the bow which 
provides the aim of action. (Ru. Mantras, p. 36). The arms 
represent his might to punish. The rsi is bewildered at the 








[32] 


[33] 


A preamble to Sri Siddhantasikhamani 

way Rudra has turned violent with his anger, because 
Rudra’s arrow and bow used to be normally very auspicious; 
his quiver too was always auspicious with blessings and 
with that he used to make the people happy: 

RT rT Pviddhl f^TcT ft SPJ; | 
f^rar rt tr cm tt ^ ijrri i 

(Ibid., 4.5.1.2) 

The next mantra is very important for the Vlrasaiva 
tradition. It describes the auspicious form (body) of Siva- 
Rudra. This form is taken as the Linga form of Siva: 

RT fr ^3 %5n TftTTRT 31 MlC|chlR*l41 I 
rlMI Httl jdl ^Rftm 11 

(Ibid., 4.5.1.3) 

The obvious meaning of the mantra is: “O Rudra, in 
that your body which is auspicious (fair), which is not 
terrible (full of kindness), which is free from the touch of 
sin and which is full of peace, you are accustomed to be 
seen, O dweller in the mountain”. The thinking behind the 
consideration that this refers to the Linga form of Rudra- 
Siva is the last statement — “girisanta abhi cakaslhi” — 
which expresses the desire to see him in a particular form. 

Accordingly this mantra is interpreted thus: 
ff clcT, RT $<RHI0fe: 

fWT^lf^T fclfJjfff:, RT ?TRTT, SRTWRTl WtJ ^5 

sffr .... i (s.s., 6 . 62 — 

Maritontadarya’s Sanskrit commentary there on). This is 
taken with the mantra <<T Tp44 ^ f^TTcT $omfe’ of the 

Rv. 9.83.2 (Vide S.S., 6.59, with Sanskrit commentary and 
my notes thereon). 

Some interesting epithets of Siva 

In this Anuvaka, in mantra 3, (also in mantra 4) we have 
seen the epithet “girisanta” (O dweller of the mountain). 
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There are other epithets like “giritra” (mantra 4), “girisa” 
(mantra 5), “nllagrlva” (mantra 8,9), “vilohita” (mantra 9), 
“sahasraksa” (mantra 9,11), “Siva” (mantra 11), “kapardin” 
(mantra 12), “daivyo bhisak” (mantra 6). Some of these 
(perhaps all these) epithets are associated with the Puranic 
legends of Siva such as dwelling in the Kailasa mountain, 
getting a dark throat by drinking the “halahala” poison, etc. 
(Ru. Hymns, p. 37). 

Other epithets of Siva - Rudra (Tai. Sam., 4.5.2-9) 

The eight Anuvakas of the Rudradhyaya from the 
second to the ninth “offer homage to Rudra with a 
hundred epithets....” “Rudra is described here as all- 
pervading. He is in every aspect of creation, moving or 
non-moving, conscient or subconscient”. (Ru. Mantras, 
P. 42). Some of the important epithets are : (2.1), 

fell HITT (2.1), 'tlfesK (destroyer of foes- 2.3), hRt (lord 
of paths- 2.3), 47)41 RlTT (2.2), ®l®c^l (one who rides on the 
bull - 2.4), 3M4t (2.4), (2.5), JSHt (2.5), «iw 

4fR (2.6), RR (2.5), tfcl (2.7), R4HT 4fcl (2.8), 4#TT ^ 
(2.12), 3Tfq#TT qfcl (2.11), PlfTTC (3.8), RIcFTfcT (4.4), Wife! 
(4.5), RR (5.1), (5.2), (5.2), felRl<+>“6 (ffenfcl-5.3), 

TTPl (8.1),7Fg (8.9), ^ (8.10), f?IR (8.11), etc. The concept 
of “Pasupati” (and many other epithets mentioning his 
lordship such as “disam pati”, “annanam pati”, “pustanam 
pati”, “vananam pati”, etc., are together significant in as 
much as Siva’s “Patitva” forms a unit of the “Tattvatraya” 
of the Saivagamas, a technical term referring to Pati 
(Siva), Pasu (Jlva) and Pasa (Maya, Mala, etc.,) acceptable 
to both the Saivas and the Vlrasaivas. 

Another important point to be noted is that the 4th 
Anuvaka (i.e., Tai. Sam, 4.5.4) of the Rudradhyaya refers 
to persons of all categories with the respectful attitude, 
with “namah”: For instance: 
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Tm cfr th: i (7) 

(Salutation to you who are great and you who are 
small). 

isrant'Kigr eft tfl i (12) 

(Salutations to you, carpenters and to you, makers of 
chariots) 

TH: <|5cTl#«l: eft TH: I (13) 

(Salutations to you, potters, and to you, smiths) 

(Translations: Ru. Mantras, P. 51, 52, 52 respectively) 

There are also respectful references to the makers of 
arrows, makers of bows, hunters, hound-keepers, dogs, 
lords of dogs, fishermen, etc., (vide 4. 15-17). This reflects 
a society which respected all the professions and vocations 
by considering that all those contributed to the welfare of 
the society. This is the dignity of labour which is reflected 
in all the Bhakti schools in general and Vlrasaiva school 
in particular. The Saivagamas, S.S., Vacanas (Sayings) of 
Basavanna and other saints show this broad outlook, 
universal brotherhood in all matters, religious and social: 
For instance: 


-shfd'JII ^JT: 5J5T ij I 

f^m'JWldUl pcf q Tjyni: \ \ 


Thftsfq d-ddldl f| f^Wiyfkiufl^tsll: I 
-MPMlPld 'hfdddvilPl 
'hf^TOTTqfel ft TJcTrfllchirfUl: | | 


(Para. A., 1.58,61,62) 

“Whether they are Brahmanas, Ksatriyas, Vaisyas, 
Sudras or those of any other caste, all those who have 
borne the Linga are regarded as Siva in form. There is no 
doubt about this. In respect of offering salutations or 
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worship, there is no discrimination on the grounds of age 
or sex. All are to be saluted, be she a ‘sadhava’, ‘vidhava’ 
or ‘rajasvala’. Those who have the devotion (loving 
attachment) in embracing Vlrasaivism, are all sacred by 
virtue of their devotion itself; all are eligible (for the 
religious and social practices)”. 


clT Uchlc4d | | 

(S.S., 11.55) 

“When devotion towards Siva has entered, where is 
the question of caste? When the various kinds of wood are 
burnt into ashes in the fire, what difference can be told?” 
Sivabhakti is the great leveller in society. 

3. Deva deva, binnapa avadharu 
Vipra modalu antyaja kadeyagi 
Sivabhaktaradavaranellara onde embe 
. (Ba. Sat. Va., no. 710) 

“O Lord, O Lord! I submit this, please listen; vipra 
to start with antyaja to end with, are all equal - those who 
are devotees of Siva”. 

Philosophy of the Atharvaveda 

It may be first observed here that no system of 
philosophy has been established in the Rgveda. As we have 
already said, the key-note of the Rgveda is -^TT 

I (Rv. 1.164. 46). In the Atharvaveda also, no system 
has been established and some deities such as Agni, Indra, 
Varuna, etc., have been described as the Paramatman. For 
instance, we can see the Varunasukta (Atha. V., 4.16). The 
mantras from the first to fifth depict the all-powerful 
nature and omniscience of the Paramatman through the 
description of Varuna: 
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dftdwPd Rift mi d^rft 4r ftHR Rrft 

# TTfthU TT31T WR^faT: I I 

Ti?f Hrnrfr ^srtt i 
3rfr TPJsl WW <pft HrniTRWR ftftft: I I 

3?T <TT sUmPd^ctHRIId 71 tjwlft db'JN>4 Tiff: I 
fteT: W: 3J df-dUREM 3Tf% HVdPd ^Tl I 

7l4 dOT ^TFTTTft f4 # -q^RT TRRT ddHWIdJ 
Rtsdldl 3Rq pRftft d4MIR2Tlftd ^sft ft ftftft rnft I I 

(Atha.V., 4.16.1-5) 

“The great overlord of these, who, marching, under¬ 
stands whatever that goes on, observes as if from close by: 
all this the gods know. Whosoever stands, whosoever 
moves, whosoever deceives, whosoever goes about secretly, 
whosoever goes about timidly and whoever two, sitting 
down together, hold a secret consultation, all that king 
Varuna knows, as the third. Both this earth and that 
heaven, each great and extending to distant margins, are 
King Varuna’s; also the two oceans are Varuna’s paunches; 
also in this petty water is he hidden. Also whosoever 
should creep far off beyond the sky, he should not be 
released from (the fetters of) King Varuna; his spies move 
about this world; thousand-eyed, they keep a watch over 
the earth. Whatever that is between the heaven and the 
earth and whatever that is beyond, all that king Varuna 
perceives; the winkings of people are numbered for him; 
he throws those (punishments) like a gambler the dice”. 

As regards this beautiful sukta, Roth has said: “In the 
whole of the Vedic literature there is no other song which 
pronounces divine ommiscience in such powerful terms....” 
(Winternitz, p. 135). This Supreme Principle is characterised 
by such omniscience, omnipotence and will as to reflect its 
Icchasakti, Jnanasakti and Kriyasakti. The Upanisadic 
conception of Brahman is already in the making: 


WJ ^TR WT TJTW ftl #Rrf: 3ffc1:1 

71 fS^TT 3 W 3 PRI ftre: TTrTSJ 4 lfthhdSJ fdcT: I I 

(Atha. V., 4.1.1) 

“Even before creation the Brahman which was 
undivided and which was of the nature of bliss alone 
existed. There was nothing equal to it then. It was the 
source of ‘sat’ and the residing place of ‘asat’. It enveloped 
everything”. In him arose a desire to create: 

chlRRKt) RRd<ft TRTfl ^?T: 3J2R tRnftl 

(Atha. V., 19.52.1) 

Here “kama” is the desire to create - “sisrksa”. It 
arose as the first seed of the mind. This is a restatement 
of the line taken from the Nasadlyasukta (Rv. 10.129.4). 
The Tai. U. speaks of the creation of this world by the 
Supreme and his entering into what he created. This idea 
is hinted in the following mantra: 


ddHRciR ^reer rsw udNPd: thhi fewwi 
ftFTTT W*T: UPddyi T5T UlPdVlPd>dTi^ I I 

(Atha. V., 10.7.8) 


“What was above, what was below and what was in the 
middle, all that world of manifold forms was created by 
Prajapati. That Skambha who assumed the form of all this 
universe, entered into all that he created”. (Prajapati - 
Skambha = Brahman). It is suggested here that he is the 
Atman of all, he is the Inner Soul (antaryamin). It is said: 

4'JsHlch TcTglt 

dRU’dil^lHIrH-drp rl^e) <sl$jfd4l fd§: I I 

(Atha. V., 10.8.43) 


“The knowers of Brahman know that venerable God, 
the lord of Atman, in the nine-petalled lotus flower (body), 
enclosed with three bonds (sattva, rajas and tamas)”. This 
is the source of the concept of “Antaryamin” which is 
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found in the Upanisads. He who realises this Paramatman 
knows everything. That Parabrahman is the Sutra, 

he who knows it is the knower of Brahman: 

<TT pclillr^d fenr dlfPvIMI: 3UF ^TT: I 
^5R3I <Tf Pd^lrkl Pddl^^iuj PfcG I 

(Ibid,. 10.8.37) 

“He who knows this long, long Sutra in which all the 
beings are woven and who knows the Sutra of Sutra, is the 
one who knows the Brahman”. This is the first reference 
to the concept of ‘Sutratman’ (Br. U., 3.7.2). 

Upanisads 

The peak of Vedic philosophical thought is represented 
by the Vedanta system. Upanisads are counted as constituting 
its first (Sruti) Prasthana. The other two Prasthanas are 
Smrtiprasthana—Bhagavadglta and Sutraprasthana — 
Brahmasutra of Vyasa. Bhag. G. is the quintessence of the 
Upanisads and Bra. Su. is the compendium in Sutras 
dealing with the methodology of finding the central 
teaching of the Upanisads. It is an attempt at a systematic 
presentation of the Upanisadic thought. 

As regards the number of Upanisads, Muktika U. says 
that there were possibly 1180 Upanisads, as belonging to 
the Sakhas of the four Vedas, (Rgveda-21, Yajurveda-109, 
Samaveda-1000 and Atharvaveda-50 = Total number 
of Sakhas— 1180— Muktika U., 1.12-14). Of these the 
important ones (saram) according to Muktika U. are 108: 

Wl -HKHKItR Wg (1.44). Among these again 
13 or 14 Upanisads are regarded as ancient and important. 
They are the famous Dasopanisads, viz., Isa, Kena, 
Katha, Prasna, Mundaka, Mandukya, Taittirlya, Aitareya, 
Chandogya and Brhadaranyaka plus 4, namely, Kausltakl, 
Svetasvatara, Maitrayanlya and Mahanarayanlya. From the 
point of view of the Saiva and Vlrasaiva traditions, besides 
the Svetasvatara, which is recognised as a Saivopanisad, 
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other important Saiva Upanisads are: Atharvasikhopanisad, 
Atharvasira-upanisad, Kaivalyopanisad, Daksinamurtyu- 
panisad, Pancabrahmopanisad, Brhajjabalopanisad, Bhasma- 
jabalopanisad, Rudraksajabalopanisad, Maitreyyupanisad, 
Hamsopanisad. Rudrahrdayopanisad, Nilarudropanisad, 
Rudropanisad, Lingopanisad, Sivasankalpopanisad, Sivopa- 
nisad, Sadanandopanisad, Siddhantasikhopanisad, Siddhanta- 
saropanisad, etc. 

All these Upanisads are the authorities for the 
formulation of the religious as well as the philosophical 
concepts of the Vlrasaivas. It is from these Upanisads that 
the Saivagamas and S.S. are totally influenced in the 
formulation and elucidation of those concepts. Since the 
quotations from these Upanisads are cited in the 
preambles to the “Sthalas” and some of the individual 
slokas within those Sthalas in the Sanskrit commentary 
and in my notes in English, are profuse, there is no 
necessity of proliferation here by referring to all the 
sources. Again while dealing with the religio-philosophical 
concepts of Vlrasaivism as elucidated in S.S., some 
important statements from the Upanisads have been cited. 
Hence, it is proposed to give some broad outlines of the 
influence of the Upanisads on S.S. 

The religio-philosophical ideas of the Vlrasaivas are 
elucidated within the framework of the “Sadhanamarga” 
called “Satsthalamarga” (Bhakta, Mahesvara, Prasadin, 
Pranalingin, Sarana and Aikya) in which the Jnana, Bhakti 
and Kriya are combined harmoniously. As a part of this 
path, the two religio- philosophical aids to faith called 
Astavarana (Guru, Linga, Jangama, Bhasma, Rudraksa, 
Mantra, Padodaka and Prasada) and Pancacaras (Lingacara, 
Sadacara, Sivacara, Bhrtyacara and Ganacara), are also 
elucidated in the S.S. 

Siva-Sakti synthesis (the concept of “Saktivisista- 
Siva”), which is the cardinal principle of Saivism and 
Vlrasaivism, has its roots, as already pointed out, in the 
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Nasadlyasukta of the Rgveda (10.129.2). Svetasvataropa- 
nisad substantiates this (4.10;6.8). It is this synthesis that 
is called “Sthala” in the ultimate Paramarthika sense 
(Sthala par excellance) in the Saivagamas and S.S. It 
divides itself as Angasthala (Jlvatman) and Lingasthala 
(Paramatman). These concepts in Vlrasaivism have 
developed under the impact of the Upanisads. The path 
of spiritual ascent through six Sthalas involves three paths, 
viz., Bhakti, Jnana and Kriya. These paths and their 
synthesis have been developed through the influence of 
the Upanisads like Sve. U. and their digest in the form the 
Bhag. G. The firm conviction that Siva as the Supreme 
which is the main feature of the Mahesvara is on the lines 
of Sve. U., 3.4; Atha. Sikha, 3; Br. Ja. U., 1.1. Prasadisthala 
is inspired by the Maitreyi U., 1.4.6: fPWI f| TOFU Rtf 
JPMcHIchR fW=PT 11 The concept of 

“Aharasuddhr ’ (sacredness of food) due to the offering to 
the Guru, Linga and Jangama and its resultant “Tattva- 
suddhi” as the “Prasada”, are inspired by Chand. U., 
7.26.2-— I The concept of the Pranalinga 

in the Pranalingisthala (S.S., 12.6) in the form of the 
“Jyoti” due to the Yogic collision of Prana and Apana, is 
on the basis of the Katha U. mantra: PRPprPcPPFT 

MAHimlcI I pwt M 11 (5.3). The “Sivayoga- 

samadhi” in the Pranalingisthala is based on the Hamsa 
U., 1: I The concepts of total 

surrender and blissful “samarasya” (sati-pati-bhava) in the 
Saranasthala are inspired by the statement of the Br. U., 
4.3.21: PPT fllPPT f^RT TFlpTTRTf 4 W fpRRP M PFRPJ 
PcFRFT JRT: tfl#WRT 4 W tp 4RR^II The 

main substance of the Aikyasthala has been an echo from 
the Mund. U., 3.2.8. and Chand. U., 6.9.1: PPTTST: WPFHT: 

. | in all the 101 Sthalas, it is 

possible to trace the influence of the Upanisads. Yet to 
avoid prolixity, some broad influences of the Upanisads on 
the main Sthalas are pointed out above (vide Appendix-I). 
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Turning to the concept of Astavarana and its consti¬ 
tuents, it may noted that for the first time the eight 
constituents, viz., Guru, Linga, Jangama, Bhasma, Rudraksa, 
Padodaka and Prasada are mentioned in the, Ru. U. First, 
Guru, Linga and Jangama are mentioned: 

TfUM: fSTcT: f^cT PR R^TTRP: I.... sfpT SFrUTI 
Tpc f^TcT: f?Tef PR f^RI 

(Ru. U., Unpublished Upanisads, P. 308-9) 
Then the same Upanisad mentions Mantra, Bhasma, 
Padodaka and Nirmalya (Prasada): 


¥111111: W^rnrg'rrafrf I ^T^pmfw^O^qrT: I 

Pdhird 141414=6 


^IHdPl I 


(Ibid., p. 308-309) 


Vajra U. gives details about the “Bhasmadharana” 
(applying Bhasma to the different parts of the body). 
(Unpublished Upanisads, P. 311-312). Jabalyupanisad, 
Brhajjabalopanisad, Bhasmajabalopanisad, Rudraksa- 
jabalopanisad, etc., give details about the preparation of 
Bhasma, Bhasmadharana, the origin of Rudraksa and 
Rudraksadharana. (Saiva Upanisads, p. 67, 68, 88, 89, 97- 
123, 129-133, 156-164). As regards the Linga and the 
Lingadharana, S.U. has spoken in brief: 


3F7TtPl£lffTfi PT WTPmFT RF'dR 
3P£ITt Uh^Pdch^h^l 

Pu-dtl d4’P^U*JI fog: I I 

¥c^R 4I4VH1 ^40c4cWc6 fRRPI 


4 RlfR PT P4FI I 


SRf&lUuiVloklH URP7R f^flrlPT: I 

FTfTP TJW 4rl ^cT Ph^I : 7 «rR I 

STPf MPI PvHdTc|P44l fog: | | 
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f^ 7 ■y^elPl^locri ^ FJoT 7J83T ^ cT79T 7^ 
TSJoT TJSFT m^\ <1<M< I (S.U., Unpublished Upanisads, 
p. 398, 378). 

Here the Upanisad speaks of Antarlingadharana and 
Bahirlingadharana. The concentration on Siva incessantly 
in the ether of the heart is the Antarlingadharana. All 
should, whether endowed with the internal Lingadharana 
or not, have the external Lingadharana. Linga is “Sakala” 
(with parts), Sakalaniskala (with and without parts) and 
Niskala (without parts). They are respectively called 
Sthula, Suksma and Paratpara and are associated with the 
gross body, subtle body and causal body respectively. 
(These Lingas are respectively called Istalinga, Pranalinga 
and Bhavalinga, also called Trptilinga). Vide S.S., 6.30, 39- 
48 for the details about the two Lingadharanas and S.S., 
6.48-50, for reference to the Lingas. Vide the Candra J.A., 
kri. pa., 3.23-25, 45-47, for details about “niskala-sakala- 
niskala-sakalatva” of the Ista-Prana-Bhava (Sthula-Suksma- 
Paratpara) Lingas and their establishment in the Sthula- 
Suksma-Karana bodies respectively. The Linga U. contains 
references to such Mantras as ‘’, 
“3PT ^ (Rv. f 0.60.12), “^fT% K ct^klsqPT- 

(Tai. Sam., 4.5.1.3), “4^ % fwt (Rv. 

9.88.1), etc., in favour of Lingadharana and speaks of the 
custom of and fo^lPTl 

^<=lRi” I These ideas have got into S.S., (vide 6.59-62). 

Indus Valley Civilization and Miniature Lingas 

Due to the advent of the Aryan invasion theory and 
its influence on the minds of the products of British 
education system, it was believed that Indus Valley 
Civilisation was the earliest and most ancient civilisation 
of Bharata. Before the discovery of Harappa and Mohenjo 
Daro, it was held that civilisation was brought to Bharata 
by the nomadic invaders from Central Asia called Aryans 
some time before 1500 B.C. and that those Aryans composed 
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the Vedas sometime after that date. The discovery of 
Harappa and Mohenjo Daro civilization (3100-1900 B.C.) 
changed the picture at once. It revealed that there was a 
great civilization flourishing at least a thousand years 
before the supposed arrival of the Aryans. Then the 
advocates of the Aryan invasion theory gave a fascinating 
twist to the theory saying that the inhabitants of the 
Harappa and Mohenjo Daro cities were called Dravidians. 
The Aryan invaders drove them to the South. They 
projected the theory of Aryan-Dravidian division as based 
on racial grounds in stead of the real basis of the linguistic 
considerations. (Indus Script, Vidvan Ma. Ham., P. 43-44). 

But this theory of Aryan invasion has been demolished 
thanks to the efforts of David Frawley (Vamadeva Sastrin, 
his Hindu name), Natwar Jha, N.S. Rajaram, Shrikanth 
Talageri, etc. On the evidence of the Sarasvatl river, i.e., 
findings from archaelogy, satellite photography and hydro- 
logical surveys along the course of the now dry Sarasavatl, 
they have shown that the Aryan invasion theory and its 
chronology has been entirely baseless. It is clear from 
those evidences that Sarasvatl was once a mighty river, 
over five miles wide in places and that “this is entirely in 
accord with the Vedic accounts which make the Sarasvatl 
the first of rivers”. (Vedic Aryans, P. 110). Vide for 
instance Rv. 2.41.16. This river finally dried up around 
1900 B.C., which coincides with the lower limit of the date 
of Indus Valley Civilization. “The main point of all this, 
however, is that the Aryan invasion theory leads us to the 
incredible conclusion that these invaders crossed six great 
rivers, the Indus and its five tributaries, only to establish 
the great majority of their settlements along the course of 
a river that had gone dry some five hundred years earlier, 
and worshipped it as the holy mother”. How strange! 
(Vedic Aryans, P. 111). 

Two paradoxes rise their head here. The first paradox 
is that Vedic Aryans have created the largest body of 
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literature of antiquity and yet there is no achaelogical 
record of the creators of this immence literature or of their 
invasion, while the Harappans have left us achaelogical 
remains that are also most extensive but no literature. This 
is a great paradox known as “Frawley’s Paradox”— of 
history without literature for the Harappans and literature 
without history for the Aryans. Aryans who created the 
Vedas were supposed to be illiterate, while the Harappans 
we know were literate. Yet it is the vast literature of the 
illiterate Aryans that has survived while the literate 
Harappans have vanished without a literary trace. A paradox 
indeed! The second paradox is that the advocates of Aryan 
invasion theory ask us to believe that the uprooted 
Dravidians of the Harappan civilization migrated en masse 
to the southern part of the peninsula taking only their 
original language leaving their script behind and started 
writing in the Brahml script from the north after some 
fifteen centuries by remaining illiterate for such a long 
time. “The simplest way of resolving both these paradoxes 
is to attribute both achievements, archaelogical and literary 
—to the same people. These are Vedic Aryans who created 
both Vedas and the great civilization of the people we now 
call Harappans”. (Indus Script : Vidvan Ma. Ham., P.48). 

Decipherment of the Indus script is the last nail on the 
Aryan invasion coffin. The earlier efforts at deciphering 
the script met with failure because the whole exercise was 
based on arbitrary and whimsical methods. Another 
reason for their failure was the preconceived notion that 
the language of the inscriptions was Dravidian one. Each 
individual letter of the Indus script was ‘read’ by giving it 
the sound value of the particular present-day Tamil or 
general Dravidian word which was arbitrarily presumed to 
be one word, out of many, which best expressed that object 
or concept”. Further “that letter, on different seals, was 
variously read with different arbitrary variations of that 
sound-value.” (The Aryan Invasion, p. 58-59). The result 
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was a hundred different, sometimes even quite opposite 
“readings” for a single seal. Under these circumstances, 
Dr. S. R. Rao, who adopted a less speculative method, not 
presuming the language to be either Aryan or Dravidian, 
achieved wonderful results (which he has stated in his two 
books, viz., Lothal and the Indus Civilization and the 
Decipherment of the Indus Script). The result was the 
revelation of the direct connection between the late Indus 
script (1600 B.C.) and the Brahml script. This decipherment 
has demolished the Aryan invasion theory and Dr. Rao 
identified the language as an Aryan one. But in calling it 
as “pre-Vedic”, Dr. Rao seems to have accepted the then 
accepted date of the Rgveda (i. e., 1000 B. C.) as sacrosanct. 
(Aryan Invasion, p. 63). But this theory of the date of 
Rgveda being demolished, (say for instance, the conclusion 
of Bal Gangadhar Tilak that Rgveda was earlier to 4500 
B.C. and that of Jacobi that it belonged to 4500 B.C. on 
the basis of Astronomical calculations), Dr. Rao’s reluctant 
conclusion stands suspended. The next great achievement 
in decipherment of the Indus script is of Dr. Natwar Jha. 
This leaves no doubt that the Harappan society was Vedic 
and that the language of the Harappan seals is Vedic 
Sanskrit. (Indus Script: Vidvan Ma. Ham., p. 42, 53; Vide 
also Vedic Glossary On Indus Seals: Natwar Jha). 

Saiva and VIrasaiva Signs in Indus Civilization 

With the background as above, it is possible to observe 
that the signs of Saiva faith (including those of VIrasaiva 
faith) discovered in the Indus Valley were the continuation 
of the Rudra-Siva-Pasupati tradition of the Veda, an 
account of which has been already given. It is clear from 
the findings at the Mohenjo-Daro and Harappan sites that 
Saivism was the principal faith of the Indus people. It may 
be noted here that the fact that the major God depicted 
on the seals was Siva, especially in his aspect as Pasupati, 
was the main ground for branding the Indus Valley 
Civilization as “non-Aryan”. This God has been branded 
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as a “Dravidian God” borrowed by the Aryans. (Aryan 
Invasion, p. 361). But as we have already shown that 
Rudra-Siva has been a Vedic God, who rose to prominence 
during the Yajurvedic period and who was called by 
various names such as Pasupati, Aranyanam Pati, Sambhu, 
Giricara, Nllagrlva, Kapardin, etc. If we look to these 
developments in the features of Rudra-Siva, there is 
nothing non-Aryan about him. Nor are the words “Siva” 
and “Sambhu” derived from Dravidian roots “Siva” (to 
redden, to become angry) and “Cembu” (Copper, the red 
metal). They are derived from the Sanskrit roots “Si” 
(auspicious, gracious, benign, kind) and “Sam” (being 
happy or existing for happiness, granting or causing 
happiness). These words are used in this sense only right 
from their first occurance. (Aryan Invasion, p. 361). 

Although we do not agree with Sir John Marshal in 
tacitly accepting that Indus civilization was non-Aryan, 
yet his observations about the signs of Saivism and 
Vlrasaivism are notable. With reference to one marble 
statuette (Mohenjo-Daro, plate XCVIII) with its head, 
neck and body held erect and with half-shut eyes fixed on 
the tip of the nose, Marshall says that it is an “evidence 
that Yoga was already playing its part as a religious 
practice” (Mohenjo-Daro, p. 77). This is perhaps not 
different form Sivayoga as described in the Sve. U., 2.8: 

fabvld 3«P1 TRj yrfft ^RAIlRjl TRUT Tfesi I 

WffftPT Jmtrf TTPrifR TTTlfnT WcTfrfq I I 

Some images have been identified as those of bulls, 
both humped and humpless. As regards them, Marshall 
says: “The bull, both humped and humpless, is closely 
associated with Siva and daily worshipped by his followers”. 
(Mohenjo-Daro, p. 72). As A. P. Karmarkar has said, “the 
Linga was already identified with Siva during this period” 
(Religions, p. 43). It is interesting to note that miniature 
Lingas are also discovered in the Indus Valley sites. 
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Marshall says: “Indeed the only explanation applicable to 
them all is that they were sacred objects of some sort, the 
larger ones serving as aniconic agalmata for cult purposes, 
the smaller, as amulets to be carried on the person, just as 
miniature Lingas are commonly carried by Saivites today”. 
(Mohenjo-Daro, Vol. 1, p.59). 

In the light of the above, it may be noted that Rudra- 
Siva in his aspect of Pasupati was the prominent God of the 
Indus Valley people. Those aspects of the description of 
Rudra-Siva in the Sanskrit texts (such as his being a 
nomadic mountain-and-forest dweller, etc.,) are prominently 
depicted in the Indus seals. Siva’s or Sivayogin’s yogic 
posture in an image reveals that there was the practice of 
Yoga, which is in the Saiva context called the Sivayoga. 
The Linga form of Siva has been also traced among the 
objects discovered in the Indus Valley. Both the larger and 
the miniature Lingas were found. It is the case of the 
miniature Lingas which could be borne on the body that 
points to the traces of a Saiva cult which is later called 
Pasupata or Vlrasaiva. In the M. Bha. there is an evidence 
in a prominent section: 

f^ETT: ■HHItHI: I 

W 11 !! 11 

fcdf^l ^ | 

^Rlf%TW chlR^nl I I 

(M. Bha. : Calcutta Edn. Ed., P. C. Roy, Anusasana- 
parvan, 22. 1-2). 

Here the first stanza contains a question by Yudhisthira 
to Bhlsma as to who are eligible to receive “dana” 
whether the Brahmanas who are wearing the Linga or 
other than those Brahmanas. In the second stanza, Bhlsma 
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answers saying that “dana” can be made to a Brahmana 
bearing the Linga or to a Brahmana who does bear the 
Linga, provided he is engaged in his religious practices, as 
both are engaged in penance. This shows that even before 
the M. Bha. period there were some Saivas who were 
bearing the Linga on their bodies. They were called 
Pasupatas. The Pasupata seems to be an ancient name of 
the Vlrasaivas, as indicated by the statement of S.S., viz., 

fTfWT: 11 

(1.32). There were two categories of Pasupatas as Vaidika 
Pasupatas and Avaidika Pasupatas. In his Bhasya on the 
sutra Sankara has criticised Pasupatas. 

(Bra. Su., 2.2.37). Appayya dlksita in his Kalpataru has 
said that this criticism applies to the Avaidika Pasupatas 
but not to the Vaidika Pasupatas. Canna-vrsabhendra 
Svamlji, in his Vira. Sar. DI., has declared that Vaidika 
Pasupatas were Vlrasaivas. (Vlrasaiva, p. 16). 

2. Saivagamas 

The Saivagamas are the common sources for the Saiva 
as well as the Vlrasaiva religion and philosophy. If we take 
into consideration the extensive coverage of matter in the 
available Saivagamas, it is possible to assume that there 
was a vast Saivagama literature. The artistic construction 
of temples, the description of the preparation and due 
insallation of the statues of gods on the stone platforms 
erected for them, the worship involving many services 
(upacaras) like ‘bhasmadharana’, ‘gandhadharana’, etc., the 
performance of many kinds of “utsavas” such as Vahanotsava, 
Kalyanotsava, Rathotsava, etc., form the subject-matter of 
these Agamas along with Saiva and Vlrasaiva Dlksas, the 
path of the pursuit of God, the greatness and efficacy of 
the sacred objects like Bhasma, Rudraksa, the mantrajapa, 
etc., and the history and tradition of the teachers, and the 
teaching of the philosophical and religious concepts and 
customs of the Saivas and the Vlrasaivas. 


2. Saivagamas -.Number of Saivagamas 

Number of Saivagamas 

According to Ka. A., Saivagamas are of three kinds 
as Varna, Daksina and Siddhanta. (Pu. Ka., 26. 59). S.S. 
adds Misra to this list (5.10). Varna has Sakti as predominant, 
Daksina pertains to Bhairava, Misra is concerned with the 
Saptamatrkas, and Siddhanta is in conformity with Veda. 
(S.S., 5.11). The twenty-eight principal Saivagamas from 
Kamik. A. to Va. A. and two hundred and eight Upagamas 
of these come within the fold of “Siddhanta”. The twenty- 
eight principal Saivagamas are: 1. Kamika, 2. Yogaja, 

3. Acintya, 4. Karana, 5. Ajita, 6. Dlpta, 7. Suksma, 8. Sahasra, 
9. Amsuman, 10. Suprabheda, 11. Vijaya, 12. Nihsvasa, 
13. Svayambhuva, 14. Anala, 15. Vira, 16. Raurava, 
17. Makuta, 18. Vimala, 19. Candrajnana, 20. Bimba, 
21. Prodgita, 22. Lalita, 23. Siddha, 24. Sarvokta, 25. Santana, 
26. Paramesvara, 27. Kirana and 28. Vatula. Among these, 
the ten Agamas from Kamikagama to Suprabhedagama 
belong to “Sivabheda” and the eighteen Agamas from 
Vijayagama to Vatulagama belong to “Rudrabheda”. There 
are one to sixteen Upagamas to each of these principal 
Agamas. The total number of Upagamas comes to two 
hundred and eight. 

It is clear from the above enumeration that the 
Saivagama literature was very vast. All the twenty-eight 
Saivagamas are not available now. Some principal Saivagamas 
and some Upagamas have come down to us. Even those 
that are available are not available in full. Be it a principal 
Saivagama or be it an Upagama, there are normally four 
Padas in each called Kriyapada, Caryapada, Yogapada and 
Jnanapada. Among the Saivagamas that are available, 
some are not preserved in all the four padas. Another 
point to be noted is that the Saivagamas have two parts 
called Purvabhaga and Uttarabhaga. Even in this case 
some Saivagamas are found to have both the parts and 
some have one of the parts. Even among these parts all the 
four padas have not been available. 



[ 50 ] 


[ 51 ] 


A preamble to Sri Siddhantasikhamani 

Contents of the Purvabhagas and Uttarabhagas. 

It should be noted here that the Purvabhagas of the 
Saivagamas deal generally with the following in their four 
Padas: 

Kriyapada contains details about the construction of 
temples and the carving and installation of Saiva statues 
including the Linga. Caryapada is devoted to the details 
about the Saiva practices of both daily and occasional 
categories, Asauca, Acamana, Sivarcana which is the 
means of achieving happiness here and liberation hereafter 
(Bhukti and Mukti), lighting of fire, daily utsavas and 
occasional utsavas, bathing the idols, special worship, 
vows, etc. Yogapada deals with Pranayama, Dhyana, 
Dharana, Samadhi, etc., as the methods of Yoga. Jnanapada 
deals with the philosophical tenets of Saivism. The second 
part called Uttarabhaga of each Saivagama deals with 
Vlrasaivism. This has been declared in the S. S., 5.16: 

TOTTcRT chlfhohM PviTlRd I 
frftsgriT toA dUvIewH tot i i 

Generally the following are the pada-wise contents of 
the Uttarabhagas : 

Kriyapada deals with the religio-philosophical concepts 
of the Vlrasaivas starting with Vlrasaiva Dlksa of three 
types called Vedha, Mantrl and Kriya the details of which 
are further divided into twenty-one sub-Dlksas (7x3 = 21). 
Details about Satsthalas, Astavarana, Pancacaras, etc., 
generally come in this pada. Caryapada deals with details 
about the last rites (Sivamedha) of the Virasaivas. In the 
available Uttarabhagas, we do not find the Yogapada and 
the Jnanapada. Hence, it is not possible to say anything 
about the contents of those padas. Among the available 
Saivagamottarabhagas, Suks. A. and Ka. A. have one pada 
each, i.e., Kriyapada; Candra J.A. and Ma. A. have two 
padas each, i.e., Kriyapada and Caryapada; Para. A., VI. A., 


2. Saivagamas : (1) Candrajnanagama 

Supra. A., Svay. A., and Va. Su. A. do not have any pada- 
division as they are available now. Contents of these 
will be presented in brief here. (About the availability or 
otherwise of the Saivagamas, see my book Saivagamas, 

p. 10-22). 

(1) Candrajnanagama 

Candra J. A. is one of the twenty-eight principal 
Saivagamas. It is the nineteenth in the list of Saivagamas 
and the ninth among those belonging to the “Rudrabheda” 
division. It is taught by Anantarudra to Brhaspati, who is 
the preceptor of gods. Brhaspati makes an appeal to 
Anantarudra in the beginning. He brings out what he 
thought was the importance of Saivagamas in general and 
Candra J. A. in particular by saying that if Saivagamas 
were not revealed the world would have become merged 
in the thick darkness of ignorance without (the light of) 
knowledge. He had heard of many auspicious portions of 
Candra J.A., i.e., the portions of its Piurabhaga. That 
prompted him to know the ordinations of Siva regarding 
the path of moksa (kri. pa., 1.48). The name “Candrajnana” 
is significant. The knowledge that is contained in that 
Agama is pleasing and ennobling and at the same time it 
drives away the darkness of ignorance. The Vlrasaiva path 
is designated as the “Pasupatavrata”. 

This Agama has two parts called Kriyapada and 
Caryapada. Kriyapada contains 12 chapters called patalas, 
while Caryapada has 8 patalas. The first patala in the kri. 
pa. called “Sivadhikyakathana” deals with the “Tattvatraya” 
(Pati, Pasu and Pasa = Siva, Jlva and Malamayadi). In 
the beginning of the second patala of the kri. pa., the 
Astavaranas are enumerated. It is noted earlier that the 
Ru. U., etc., speak of the eight guardians of faith as Guru, 
Linga, Jangama, etc., without using the word Astavarana. 
For the first time we find the enumeration of the eight 
Avaranas by using the term “Astavarana” in the Candra 
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J.A., (kri. pa., 2.2). This technical term is also mentioned 
in the Ka. A., kri. pa., 1. 128 along with the term Pancacara. 
The second patala of the kri. pa. which is called Gurusvarupa- 
nirupana deals with the first of the Astavaranas called 
Guru. It is shown how the Guru is necessary for conferring 
Dlksa and showing the path leading to Moksa (i.e., Satsthala- 
marga). Even when Siva is angry towards the Bhakta, Guru 
can save him; but nobody can save him if the Guru is 
angry : % # JWTcTI T # I Wtt 

*^11 After bringing out thus the greatness of the Guru, 
the Agama gives the meritorious characteristics of the 
Guru and advises the devotees to invite him to their 
home and worship him. The characteristics of an unworthy 
Guru are also given so that devotees would be wary of 
such a Guru. 

The third patala here called Lingasvarupanirupana, 
elucidates the Lingatattva with the “nispatti” that the 
world consisting of the movable and the immovable is 
hidden (dl 4 !cl) in its belly and again it emerges from it 
Ol^cl). (3.8). The Linga is said to be “Bindunadatmaka”. 
Bindu in it is Sakti and Nada is Siva. It is the cause for 
the creation of the world. It is threefold as Istalinga, 
Pranalinga and Bhavalinga. These three are twofold each 
and the Lingas are six as Acaralinga, Gurulinga, Sivalinga, 
Caralinga (Jangamalinga), Prasadalinga and Mahalinga. 
Through three kinds of Diksa (Kriya, Mantrl and Vedha), 
the three Lingas are established (by the Gum) in the 
Sthula (gross), Suksma (subtle) and Karana (causal) bodies 
by removing the Karmikamala, Maylyamala and the 
Anavamala from them respectively. 

The fourth patala called Jangamasvarupanirupana 

gives an account of the nature of Jangama after explaining 
the significance of the term Jangama and brings out the 
greatness of the Jangama. Sahaja and Mantrika are the two 
kinds of Jangamas. Sahajajangama has been threefold as 
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Brahmacarin, Grhastha and Nirabharin. The characteristics 
of these, code of conduct for these, signs of devotion 
towards the Jangama, etc., are elucidated here. 

The fifth patala called Padodakaprasadanirupana deals 
with the details of the Padodaka and the Prasada of the 
Guru, the Linga and the Jangama and their great merits. 
The sixth patala designated Bhasmasvarupanirupana gives 
details about the sacredness and the preparation of 
Bhasma on the basis of the Bha. Ja. U., the kinds of 
Bhasma and the application of Bhasma on the different 
limbs of the body, are explained in detail. The seventh 
patala called Rudraksasvarupanirupana deals with the 
origin of Rudraksa, its sacredness, its kinds, places of the 
body where they are to be borne according to the number 
of their faces, etc. The eighth patala called Pancaksara- 
svarupanirupana gives an account of Rsi, Devata, Chandas, 
etc., of the Saiva Pancaksar! mantra and mentions the 
methods of Mantranyasa, Japa, etc. Three types of Japa 
called Vacika, Upamsu and Manasa (the best) are explained. 
Sagarbha and Agarbha types of Japa, the method of 
Mantrapurascarana (for the “siddhi” of the mantra), etc., 
are elucidated. 

The ninth patala called Pancacarasvarupanirupana 

deals with the five Acaras of the Vlrasaivas called Lingacara, 
Sadacara, Sivacara, Ganacara and Bhrtyacara in detail. 
In connection with the Lingacara, the twenty-one sub- 
Dlksas at the rate of seven each coming under the three 
Dlksas called Vedha, Mantrl and Kriya, are elucidated. In 
connection with the Sadacara the eight types of Silas are 
explained. The sixteen suddhis are dealt with in connection 
with the Sivacara. In the beginning of the section on 
Ganacara, the sixty-four Silas are explained. Then it is said 
that the practice of those would lead to “Sivasayujya”. 
Linally the special features of Bhrtyacara are elucidated. 
Generally the Lingacara consists in the concentration 
on the Linga (the synthesis of Ista-Prana-Bhava-Lingas) 
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thinking that it is unparallelled in the world; the Sadacara 
consists in the rendering of respectful service to the Guru, 
the Linga and the Jangama with what is earned through 
righteous means; the Sivacara consists in the firm 
conviction that there is no other refuge apart from Siva, 
the Parabrahman, who is adept in the five functions 
(Pancakrtyas - Srsti, Sthiti, Laya, Tirodhana and Anugraha); 
the Ganacara consists in the stubbornness in not listening 
to the condemnation of Siva, Sivacara and Sivabhaktas 
under all circumstances; and the Bhrtyacara is of the 
nature of humility that one is the servant of all the 
devotees of Siva (9.4-9). 

The tenth patala called Saivabheda gives the 
characteristic features of the eight types of Saivas called 
Anadisaiva, Adisaiva, Purvasaiva, Misrasaiva, Suddhasaiva, 
Margasaiva, Samanyasaiva and Vlrasaiva. As regards the 
Vlrasaiva, in particular, three types called Samanya, 
Visesa and Nirabharin are explained. The eleventh patala 
called Ahnikavidhi, gives an account of the duties and 
practices of the Saiva devotee to be performed in a day 
(from the “brahmlmuhurta” to the “sayanasamaya”). 
Asaucavidhi, Snanavidhi, Tripundradharana, Sandhya- 
vandana, Gayatrlmantrartha, Homavidhi, Sayamvidhi, 
Sayanakrama, etc., are dealt with in connection with the 
daily time-table of the devotee of Siva. The twelfth patala 
entitled Varnasrama-dharmavasyakata emphasises the 
inseparable nature of Karman and Jnana and their co¬ 
operation on the analogy of the lame and the blind 
persons. It is warned that the human being should never 
give up his Karman (duty). 

Then in eight patalas of the Caryapada the last rites 
called Sivamedha (Antyesti) and the rules of Asauca and 
atonements (Prayascitta) connected with them, are described. 
The different rites of Sivamedha called Sivamedhaprasamsa, 
Utkrantisamayacara, Utkrantyanantara-karya-kartr-krama- 
nirnaya, Aurdhvadehika-vidhi and Praklrnavidhi are explained 
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in the first five Patalas of the Caryapada. The sixth patala 
deals with “sutakas” of birth and death. The seventh and 
the eighth patalas deal with Prayascittavidhis. 

(2) Paramesvaragama 

Being the twenty-sixth in the list of Saivagamas, Para. 
A. is the sixteenth among the “Rudra-bheda” Saivagamas. 
It has twenty-three patalas. All the topics are in these 
chapters presented in the form of a dialogue between 
Parvatl-Paramesvara. The first patala presents different 
religious systems under the broad four heads as Saugata. 
Vaidika, Saura and Vaisnava. Bauddha, Saugata, Carvaka, 
Jaina and Arhata are brought under Saugata. The systems 
of the Vaidika tradition are not mentioned. Gopala, 
Narasimha, Rama, Krsna and Narayana systems are 
brought under Vaisnava. Then there is an enumeration of 
the sevenfold Saiva, sevenfold Ganapatya and six 
Darsanas. The seven systems of Saiva are dealt with after 
naming four Saiva systems called Saiva, Pasupata, Soma 
and Lakula. Referring to the Vlrasaiva, the greatness of 
Bhasma, Rudraksa and Lingadharana is described. The 
derivation of the term “Vlra” is noteworthy here. The 
greatness of the Pancaksara-mantra and the Istalinga is 
further portrayed. 

The second patala deals mainly with the preparation 
of the Istalinga casket (sajjika), Sivasutra (the thread 
for wearing the Istalinga in a casket on the body), the 
characteristics of the two types of the Linga called Sthira 
and Cara. After emphasising the greatness of the worshipper 
of the Istalinga, four types of Mukti on the lines of four 
types of Kaivalya are dealt with. It is emphasised as to how 
the Guru is necessary for the Dlksa of the disciple. The 
characteristics of the Guru and the disciple, the procedure 
of the Dlksa and the duties of a disciple are described. It 
is ordained here that the devotee should wear the Istalinga 
given by the Guru throughout his life and that the 
discarding of the Dlksaguru is not at all good. 
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The third patala presents the procedure of Dlksa in 
detail. The construction of a temporary tent (mandapa) for 
the Dlksa ceremony, the duties of the Yajamana, the 
worship of the five pitchers (kalasas), the procedure of 
Dlksa, the worship of the Linga, the flowers required for 
the worship, the method of worship, the consecration of 
the thread for the casket, etc., are described. Then the 
duties of the recipient of the Dlksa are described. 
Incidentally the power of the sound of the bell is told. The 
Yajamana is prescribed to do some religious rites on the 
fourth day of the Dlksa. Linga, Vibhuti and Rudraksa are 
praised. 

The fourth patala gives a detailed description of the 
Homa to be performed as a part of the Dlksa ceremony. 

The fifth patala deals with the functions such as the 
Istalinga-Sivasutra-samyojana, Istalingastuti, Istalinga- 
bhiseka, Vibhutidharana, Rudraksadharana, Gurupuja, 
Mantropadesa, etc., in connection with the Lingadharana. 
It is prescribed that he who has received the Istalinga 
through Dlksa should duly worship that with devotion. 
It is very important to note here that those who are 
initiated into Vlrasaivism with Lingadharana, are all equal 
irrespective of caste, creed, profession, age, sex. Besides 
daily and occasional rites, hospitality to the guests, 
worship of the Jangama and generosity towards the needy, 
are emphasised forcefully. The greatness of the Sivayogin 
and Vlrasaivism is highlighted. 

The Sixth patala depicts in detail the characteristics 
of the six-Sthalas Bhakta, Mahesvara, Prasadin, Pranalingin, 
Sarana and Aikya. The six “Angas” of Siva (Mahesvara), 
viz., Sarvajnata, Trpti, Anadibodha, Svatantrata, Aluptasakti 
and Anantasakti, are enumeraed and connected with the 
six Sthalas respectively. The six “Upangas” called Bhakti, 
Karmaksaya, Buddhi, Vicara, Darpaksaya and Samyajjnana 
are explained. Incidentally “Sadurmi” and “Arisadvarga” 
are also explained. He who is equipped with this knowledge, 
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would attain Moksa. There is a long “Sivastuti” in the end 
of the patala. It is called “Stavaraja” — “Praise par 
excellance”. 

The seventh patala speaks of the characteristics of 
the six types of Saiva—Anadisaiva, Adisaiva, Anusaiva, 
Mahasaiva, Yogasaiva and Jnanasaiva and tells about 
them as the flight of steps (sopanakrama) to pursue in that 
order. After a brief discussion about the “Jnana-Karma- 
samuccaya” (co-ordination between knowledge and action) 
some miscellaneous matters are described. 

The eighth patala gives the derivation of the term 
“Vlra” again. Then after the meaning of Brahmacarya 
according to the Sruti, it is prescribed that it is very 
essential for the Sivayogins. By indicating equality among 
Siva, Istalinga, Atman and Guru, they are eulogised in 
twelve stanzas. After depicting the Vlrasaiva practices, 
it is said that he who follows this auspicious path of the 
Vlrasaivas, would never stumble from that status. “Jangama- 
satkara is prescribed for the devotees in the Grhasthasrama.” 

The ninth patala highlights the importance and 
potency of Vlrasaivism by saying that whoever enters it is 
bound to get Mukti. Whoever underscores attachments to 
the objects of senses and practices Vlrasaivism with depth 
of devotion would get Mukti. 

The tenth patala deals with two kinds of Yogasaiva 
called Sakara and Nirakara. Here methods of “Asana” and 
“Dhyana” are described. The form of Siva to be cherished 
(dhyeyasvarupa) along with Uma seated on divine seat, 
is described. The method of “Dhyana” of the “Avarana- 
devatas” is also portrayed. Here the names of the eight 
Bhairavas come. Then the eight “Angas” of Yoga called 
Bhakti, Vairagya, Abhyasa, Dhyana, Ekantasevana, Bhiksa- 
tana, Lingapuja and Satata-sivasmarana, are explained. 
The method of Yoga of the Vlrasaivas is also described. 
Sama, Dama, Titiksa, Uparati, Sraddha and Samadhi are 
prescribed for the Yogins. 



[58] 


[59] 


A preamble to Sri Siddhantasikhamani 

The eleventh patala gives all the details about the 
Pancaksaramantra and its “Japa”. The greatness and 
power of Omkara, Pancaksara and Sadaksara (Pancaksara 
beginning with Omkara) Mantras are highlighted. Three 
kinds of Japa are explained. 

The twelfth patala describes Karmayoga, Jnanayoga 
and Bhaktiyoga. Jnana-Karma-samuccaya is highlighted. 
Two kinds of Karman called Bahya and Antara are told. 
Then three types of Bahyakarman and five types of the 
same are explained. The Antarakarman is held in great 
esteem. Having described the eight characteristics of 
“Sivadharma”, it is said that even a “Mleccha” who 
possesses those characteristics, should be respected like 
Siva himself. After highlighting the importance of Bhakti, 
the special features and types of Bhakti are explained. The 
four paths of “Sivadharma”, viz., Kriya, Carya, Yoga and 
Jnana are described. The three principles of Saivadarsana 
called Pati, Pasu and Pasa are explained. It is pointed out 
that the three-fold “Vlrasaiva-dlksa” is essential for the 
eradication of the three Pasas. The common practices of 
the Saivas and the special practices of the Vlrasaivas are 
told. 

The thirteenth patala prescribes Karaplthapuja (worship 
of the Istalinga on the palm of hand, usually on the palm 
of the left hand) as the best. The devotee has to cherish 
the forms of the Pancabrahmans and those of five Agnis 
in the five fingers while placing the Istalinga for worship 
on the palm. The method of ablution of the Linga and the 
required objects for the worship are told. The general 
instruction that the devotee should not get up from his seat 
during the worship and should get up only after the 
completion of the puja and placing the Istalinga in the 
casket. 

The fourteenth patala deals mainly with two topics, 
viz., 1. the characteristics of the “Astabandhalinga” and 
2. the method of worshipping the Guru. The size of the 
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Istalinga and the manner of wearing it are told. The 
atonement for the loss of the Linga is prescribed. The 
procedure of worshipping the Pranalinga is described. The 
worship of the Guru is also told. 

The fifteenth patala brings out the special features of 
the three kinds of Vlrasaivas called Samanya, Visesa and 
Nirabharin. It is said that if the Linga is lost, a true 
Vlrasaiva gives up his life. The discarding of the Vrata of 
the Nirabharin after once accepting it would amount to sin. 
The special practices of the Nirabharin are told in the end. 

The sixteenth patala speaks of kinds of Lingas called 
Sthira, Cara, Sthiracara, Carasthira, Sthirasthira and Caracara 
and their characteristics in detail. A brief discussion on the 
“Pancasutraghatitalinga” comes here. The colours of the 
Sivasutras and their results are explained. In the end there 
is a eulogy of the “Turyavlravrata” 

The seventeenth Patala describes the daily routine 
of the Vlrasaiva. Leaving out Anadisaiva, other Saivas 
such as Suddhasaiva are portrayed. As a part of the daily 
routine (Ahnika), Snanavidhi, Bhasmanirmanavidhi, 
Bhasmadharanavidhi, Bhasmamahima, Rudraksadharana, 
Istalingapuja on the Panipltha, rules to be followed by the 
Sivayogin in his “Bhiksatana” (going for alms), etc., are 
told. Mentioning the eight special features of the Vlra- 
mahesvara, it is said that all persons, including even the 
mlecchas, who have these special features, are dear to 
Siva. 

The eighteenth patala gives a detailed description of 
the last rites (Antyesti) of the Vlrasaivas. Some special 
points are made here. For instance, it is prescribed that 
after placing a Linga on the “Samadhi” of the dead person, 
a temple should be constructed and a spacious garden, an 
orchard, an orphanage, a hospital, or any such useful 
developments should be made in the land surrounding the 
Samadhi, according to one’s ability and resources. 
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The nineteenth patala describes the rites to be 
performed on the “Siddhi” day or on the “Tithi” of death. 
Dana to be made at the site of the “Samadhi”, free 
facilities for the people to come and spend their time 
there, the construction of a hall with a dias for conducting 
lecture programmes for the benefit of the people of all 
castes and creeds, etc., can also be made at the site of the 
“Samadhi”. 

The twentieth patala speaks of the kinds of Dlksa. 
The characteristics of the devotee who deserves Dlksa are 
explained. It is interesting to note that the persons 
belonging to the six types of Saiva called Anusaiva, etc., 
are prescribed Dlksa with one Kalasa only. Then speaking 
of the worthy characteristics of the Vlrasaivas, it is 
prescribled that the Samanya and Visesa Vlrasaivas should 
be conferred Dlksa with three Kalasas and that the Nirabhari 
Vlrasaivas should be given Dlksa with five Kalasas. 

The twenty-first patala deals with Jnanayoga in full. 
The knowledge of Siva is said to be the real knowledge. 
Sadurmis and Arisadvarga are again explained. Being free 
from these six “urmis” and “aris”, the devotee should 
practise Yoga with the knowledge that “everything is 
Siva”. This is the best means to Mukti. In reply to the 
question of Devi (Parvatl) as to how Siva assumes the form 
of Jlva, Paramatman (Siva) says that the entire world is of 
the nature of Siva and Sakti and the Jlva who is covered 
by the illusion of Maya, forgets his real nature (as an 
“amsa” of Siva). In fact there is no difference between Siva 
and Jlva. In that case how does Jlva go from world to 
world? It is replied that he does so due to the influence 
of “Avidyasakti”. In this connection there is a discussion 
on the nature of “Adhyasa” here. 

The twenty-second patala highlights Bhakti while in 
the previous patala there is an exposition of the Jnanayoga 
and Yoga. The dispassionate and desireless Bhakti is held 
to be the best. Siva is said to be fond of Bhakti more than 
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Jnana and Yoga. The special features of a Bhakta are 
described in detail. In the height of Bhakti, the devotee 
says that even Mukti is nothing for him. Merely by 
wearing the Linga on the body, the devotee cannot attain 
Mukti. Devotion is the means to Mukti. In the end, 
“Jaganmithyatvavada” is depicted. 

The twenty-third patala discusses the question as to 
how can Siva who is “nirlepa” and “nihsanga” be the 
substratum of the world. Through the analogies of the 
Akasa, Vayu and Parvata, it is declared that Siva can be 
the substratum as well as the material cause of the world. 
The next question is: How can the “advayatva” (non¬ 
duality) of Siva be maintained when the world is in 
existence? In answer to this question, it is shown that the 
world (“nama” and “rupa”) is only imaginery on the 
authority of the Upanisadic statement “Mrttiketyeva 
satyam”. Just as the ocean remains only one and the waves 
rise up and become one with that again, Paramatman is 
one only and the world gets emerged from him and gets 
merged into him again. 

It may be noted here that in each of the patalas there 
is variety of topics presented. So many points get repeated 
in many patalas. It is difficult to summarise all the points 
made in each of the patalas. The above chapter-wise 
presentation contains a broad summary of contents of this 
extensive Agama. 

(3) Suksmagama 

As its very name indicates, Suksmagama reveals many 
subtle points about Vlrasaiva religion and philosophy. The 
contents of the Veda are extensive, Sastras are of many 
kinds, Puranas are also of various kinds. They contain 
matters that are of various lines of thought. There is 
neither consistency nor continuity in the contents of these. 
Agamas, too, often deal with multifarious matters and are 
quite extensive. It is difficult to discern a systematic, 
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consistent and conclusive matter in such sources. Hence, 
as Parasiva says, he has taught this Suks. A. which contains 
all relevant matter, which teaches the highest principle 
and which reveals extremely subtle points: 

WirafaratWIJ W to I (Suks. A., 

kri. pa., 1.13). Suks. A. is the seventh in the list and seventh 
among the “Sivabheda-Agamas”. This uttarabhaga portion 
has come down to us with only Kriyapada containing ten 
patalas. 

The first patala is devoted to the elucidation of the 
Sivatattva, which is self-evident, which is consisting of Sat- 
Cit-Ananda, which is eternal, which is not associated with 
anything, which is pure, which is without Malas and which 
is without gunas; it is without a body, but it has his disciple 
(disciples) as his body. It was alone with its Sakti earlier. 
When it desired to become many, and assumed a “saguna” 
form due to the influence of its own Sakti, the Parasakti 
residing in Parasiva assumed the form of “Nada”. She 
joined the Adisakti which is called “Bindu” and became 
the cause for the “Siva-tattva”. This was the “Sivasadakhya”. 
Again Siva is of the form of “Nada” and Sadasiva 
(Sivasadakhya) is of the form of “Bindu”. Due to the 
fusion of “Nada” and “Bindu”, there arose “Kala”. This 
Kala is two-fold as Adrsya and Drsya. Sivasadakhya and 
Amurtasadakhya are Adrsya and the other three, i.e., 
Murtasadakhya and Kartrsadakhya and Karmasadakhya 
are Drsya. Among these five Sadakhyas, the Sivasadakhya 
which is united with Santyatltakala was born from 
Parasakti; it is clear, has the brightness of lightning; it is 
the abode of all Tattvas. Amurtasadakhya is united with 
Santikala and born from Adisakti; it is formless Linga, 
invisible, of the nature of Jyotirlinga. Murtasadakhya is 
united with Vidyakala and born from Icchasakti; it is of 
visible form, divine; it has the lustre of the burning fire; it 
is of the form of the Linga. Kartrsadakhya is united with 
Pratisthakala and born of Jnanasakti; it is divine, shines 
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like crystal; it is in Isvara’s form. Karmasadakhya is united 
with Nivrttikala and born of Kriyasakti; it is the cause of 
creation, etc., it is the source and resort of all Mantras; it is 
white like jasmine, endowed with all auspicious marks and 
giver of the fourfold values of life. 

The second patala describes Pancavirhsatilllas of Siva: 
1. Sasicudallla, 2. Umakantallla, 3. Vrsabharudhallla, 
4. Tandavallla, 5. Vaivahallla (Girijakalyana) 6. Bhiksa- 
tanallla, 7. Kamasamharallla, 8. Kalasamharallla, 9. Tripura- 
samharallla, 10. Jalandharavadhallla, 11. Brahmadarpa- 
nivaranallla, 12. Vlrabhadravataranallla, 13. Haridhvamsallla, 
14. Ardhanarlsvarallla, 15. Kiratakaradharanallla, 16. Kankala- 
dharanallla, 17. Candesanugrahallla, 18. Visapanallla, 
19. Cakradanallla, 20. Vighnesavaradanallla, 21. Soma- 
skandallla, 22. Ekapadallla, 23. Sukhavahallla, 24. Daksina- 
murtillla and 25. Lihgodbhavallla. 

The third patala elucidates the nature and efficacy of 
the Mantra called Pancaksara and Sadaksara depending 
on the absence or presence of “Omkara” as its prefix. The 
order of the Mantra is “Namah” and “Sivaya”. It has six 
“Angas” as Rsi—Vamadeva, Chandas—Pankti, Devata— 
Sadasiva, Blja—Pranava, Sakti—Uma, Kllaka^—Siva. 
These six Angas should be respectively assigned (through 
Nyasa) to Siras, Mukha, Hrdaya, Nabhi, Guhya and Pada. 
(This is called Anganyasa). Every syllable of the Mantra 
has Rsi, Chandas, Devata, Varna, Svara and Mukha. Then 
Nyasavidhi, Japavidhi, Purascaranavidhi, Aksamalikalaksana 
are explained in detail. 

The fourth patala elucidates all details about the 
Sadaksaramantra. Omkara which is the source of power 
for the Sadaksaramantra, is of five kinds as Sakalya, 
Sambhava, Saukhya, Savasya and Sayujya. (ijsr-a-P'-!!- 
Sakalya; (ii) - ?— Sambhava; (iii) 3T-3-R-?- 

f — Saukhya; (iv) 3T-3-fT-f - ^— Savasya ; (v) 31 - 3 - E - 
H - 3j)— Sayujya. Every “Pranava” has Rsi, chandas, etc. 
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“Omkara” is said to be the “body” of Siva; Na-mah-Siva- 
ya - the five faces of Siva called Sadyojata, Vamadeva, 
Aghora, Tatpurusa and Tsana (Pancabrahmans). This Mantra 
is itself “Pancabrahmatmaka”, all “Pancatattvatmaka”. 
The Sadaksaramantra represents all things that are consisting 
of six “Tattvas”. stand respectively for Siva- 

sadakhya, Amurtasadakhya, Murtasadakhya, Kartrsadakhya 
and Karmasadakhya. “Omkara” is regarded as Maha- 
sadakhya. The Sadaksara represents six Lingas, viz., Maha- 
linga, Prasadalinga, Caralinga, Gurulinga and Acaralinga, 
six Sthalas, viz., Aikya, Sarana, Pranalingin, Prasadin, 
Mahesvara and Bhakta; and all consisting of six Tattvas. 

The fifth patala deals with the relation between the 
Guru and the Sisya. The characteristics of the Guru are 
elucidated. Sri Guru should be looked upon as Parasiva 
himself. He nourishes the spiritual capabilities of the 
Sisyas and guides them through “Siksa” and “Dlksa”. The 
Sisya, on the other hand, should be truthful, obedient to 
the Guru and free from the notions of “I” and “mine”. 
The Guru tests him and confers Dlksa on him by observing 
the descent of Sakti (Saktipata) in him after teaching 
“Sivacara” to him. 

The sixth patala is devoted to the elucidation of the 
Lingatattva. Siva who is of the form of “Nada” is the 
Linga; Sakti who is in the form of “Bindu” is the Pltha (of 
the Linga). The union of Nada and Bindu (Siva and Sakti) 
gives rise to “Kala”. This “Kala” is very subtle. Like oil 
in the sesamum seed, like fragrance in the flower, Kala 
shines in the Linga. This Linga with Kala is fit to be 
worshipped. One can attain Bhoga and Moksa through the 
worship of this Linga. The Manasapuja described here is 
the most fascinating one. Karma, Tapas, Japa, Dhyana and 
Jnana are the “Pancayajnas” of the Vlrasaivas. The 
grandeur of what is called “Satsthalalingapuja” can be 
seen only by reading and practising it. 
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The seventh patala gives the special features of the 
seven types of Saiva and those of the Samanya, Visesa and 
Nirabharin types of the Vlrasaivas. 

The eighth patala discusses about the “Lingangasthala- 
samanvaya”. The six Sthalas, Bhakta, Mahesvara, Prasadin, 
Pranalingin, Sarana and Aikya are called Angasthalas (as 
they pertain to the Anga, i.e., Jlva). The six Lingas, 
Acaralinga, Gurulinga, Sivalinga, Caralinga, Prasadalinga 
and Mahalinga represent Lingasthalas. The six Angasthalas 
are associated with the Lingasthalas respectively. The 
Acaralinga has three sthalas as Sadacara, Niyatacara and 
Ganacara; Gurulinga has Dlksaguru, Siksaguru and 
Anubhava (Jnana) gum; Sivalinga has Ista, Prana and 
Bhava; Caralinga has Svaya, Cara and Para; Prasadalinga 
has Suddha, Siddha and Prasiddha; and Mahalinga has 
Pindaja, Andaja and Bindvakasa. Thus the number of 
Lingasthala (6x3) is eighteen. Bhakta is one who has given 
up all “abhimana”; Mahesvara is one whose mind is pure; 
Prasadin is one whose mind has become steady; 
Pranalingin is one who is in the form of the Linga having 
been freed from the delusion of Jlva; Sarana is one whose 
mind is cleared of all worries due to the realisation of Siva 
as eternal; Aikya is one who is completely relieved of the 
delusion of duality between Siva and Jlva. Again Each of 
the Lingas, Acaralinga, etc., has six Bhaktas (Anga = Jlva) 
Mohin, Bhakta, Pujaka, Vlra, Prasadin and Pranin and 
they are called as Acaralingamohin, etc., (6) Gurulingamohin, 
etc., (6) Sivalingamohin, etc., (6) Caralingamohin, etc.,(6) 
Prasadalingamohin, etc.,(6) and Mahalingamohin. etc.,(6). 
Thus the six Lingasthalas get multiplied by association 
with the six Angasthalas each (6x6) and become 36 
sthalas. This “Anusandhana” of the Angasthalas with the 
Lingasthalas is said to be “Lingangasahitya”. 

The ninth patala is devoted to the elucidation of the 
greatness of the Sivabhaktas. On the basis of differences 
in “Acara”, Bhaktas are fourfold as Uttamottama, Uttama, 
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Madhyama and Kanistha. Those who reside in the worlds 
of Siddhas and Vidyadharas are Kanistha; royal sages, 
divine sages, Brahmarsis are Madhyama; these are respected 
in the worlds and capable of cursing and blessing; those 
who adhere to the injunctions of Siva are Uttama; these 
are of three kinds as Salokya, Samlpya and Sarupya; those 
who adore Siva with their respective professions are 
Uttamottama; these are devoted worshippers of the 
Pranalinga, deeply devoted to Dharma and deserve 
respect from all the worlds. 

The tenth patala contains a Sivastuti which is recited 
with devotion by Parvatl, who eulogises Siva’s Panca- 
brahmamayasvarupa, tattvatltatva, tattvasvarupatva, etc. 
It is a very charming hymn. 

(4) Karanagama 

In the Karanagama-uttarabhaga, ten patalas of the 
kriyapada are available. This Agama is the fourth in the 
“Siva-bhedagamas”. The contents of the ten patalas are 
given below in brief. 

First patala: Mahapasupatavrata: The first patala 
deals with the special features and greatness of the 
Mahapasupatavrata or Sambhavavrata, which is the other 
name given to the Vlrasaiva. This is also called Sirovrata 
and Atyasramavrata. This “Vrata” is in conformity with 
the Vedanta doctrine of the Upanisads. Those who aspire 
for Moksa should practise this “Vrata” with deep and firm 
devotion. Whosoever aspires for Mukti immediately 
(sadyomukti), be he a Brahmacarin, a Grhastha, a Vana- 
prastha, or a Sanyasin, he should take to this “Vrata”. The 
principal feature of this “Vrata” is the Sivadlksa consisting 
in the “Lingadharana” which is the veritable axe to cut 
asunder the rope of nescience. 

Sivadlksa: Sivadlksa is threefold as Vedhadlksa, Manu 
(mantra) dlksa and Kriyadlksa. This three-fold Dlksa is 
performed by the Guru. Sri Guru performs these three 
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Dlksas to remove the three malas, viz., Karmikamala, 
Maylyamala and Anavamala, residing respectively in the 
three bodies, namely, gross (Sthula), subtle (Suksma) and 
causal (Karana) and establishes three Lingas called 
Istalinga, Pranalinga and Bhavalinga in those bodies 
respectively. Thus this “samskara” is called Dlksa because 
it gives Linga-traya-sambandha and removes the three 
Malas. That by which something is given (dlyate) and that 
by which something is removed (kslyate), is the Dlksa. 

For the purpose of doing Kriyadlksa, Dlksamandapa 
has to be constructed. The Mandapa should be of 
quadrangular shape erected with sixteen pillars. It should 
have four doors, decorated with green (mango) leaves and 
flags. A platform of the measurement of l/9th portion of 
that Mandapa should be built in the middle of it. Kundas 
(basins for placing Kalasas) should be made in three sets 
of nine, five and one in the Mandapa. In one part of the 
Mandapa, a circular formation with the flours of five 
colours should be made. The Guru should enter the 
mandapa after taking bath. He should be accompanied by 
Mahesvaras. The Sisya should take bath and come into the 
mandapa holding “phala-tambula” in his hand. He should 
prostrate before the Guru and appeal to him for Dlksa to 
get rid of the oppressions of life and cross over the ocean 
of “samsara”. Then the Guru starts the Dlksa ceremony. 

After Sankalpa, Ganesapuja, Svastivacana, Punyaha, 
Sadadhvasuddhi, Kalasapuja, etc., the Kriyadlksa begins. 
Seven rites also called dlksas come under Kriyadlksa and 
they are Ajna, Upama, Kalasabhiseka, Svastikarohana, 
Bhutipatta, Ayatta and Svayatta. As a part of the Svayatta- 
dlksa, the consecrated miniature Linga called Istalinga is 
placed by the Gum on the Sisya’s left palm. Then the seven 
dlksas coming under Vedhadlksa called Samaya, Nihsamsara, 
Nirvana, Tattva, Adhyatma, Tattvavisodhin! and Tattva- 
bodha, are performed. During these dlksas, the Guru 
infuses the Sivakala into the Sisya’a head by placing his 
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hand on the head. He also draws the “Citkala” from the 
brain of the Sisya and infuses it into the Istalinga on the 
palm of the latter’s hand. In this process he also 
establishes the Bhavalinga in the Sisya’s Karana-sarlra. 
Then come the seven dlksas of the Mantrldlksa called 
Ekagramati, Drdhavrata, Pancendriyarpana, Ahimsa, 
Linganistha, Lingamanolaya and Sadyomukti. During this 
Mantrldlksa, the Guru imparts the Mantra in the right ear 
of the Sisya and establishes in the process the Pranalinga 
in the Sisya’s Suksma-sarlra. 

Second patala: Sambhavadlksamahattva: This patala 
gives an account of the most instructive “Prasnottara” 
between Parvatl and Paramesvara regarding Sambhavadlksa. 
Parvatl raises some questions and Siva answers them. 

Question - 1 : As per and the statement, “Jnanadeva 
tu kaivalyam”, knowledge alone is enough to attain 
Moksa. Such being the case, how can we say that Mukti 
can be attained through “Sambhavavrata” only? When it 
is said that there is no Mukti without knowledge, does it 
not mean that there is no use of this “Vrata”? 

Answer -1: “Mukti is through knowledge only”— this 
is true. But knowledge does not arise without Sambhavavrata. 
It is through the Sambhavavrata only that one becomes 
eligible for Mukti. Even the instruction of knowledge 
given to one who is not given Dlksa and who is of impure 
mind, goes in vain like the seed planted in a desert. This 
is the greatness of the Sambhavavrata. 

Question - 2 : Let us assume that there is a person who 
is given Dlksa. He does not have right knowledge and is 
bound by desire and hatred. How can he attain Mukti? 

Answer - 2 : One may be ignorant, one may be deceitful; 
yet, if he practises Sambhavavrata, Siva would grant right 
knowledge at the time of death. He who practises 
Sambhavavrata is assured of Mukti like one who dies in 
Kasl. Through the Sivajnana he gets Mukti. 
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Question - 3 : Such a Sambhavavrata which creates firm 
attachment to knowledge, is suitable for the Sanyasins. 
How can such an attachment to knowledge arise in the case 
of householders who are engaged in daily or occasional 
duties? 

Answer - 3 : How can you say that the Sanyasins are 
alone eligible for Mukti? Whosoever the person might be, 
whether a Brahmana, Ksatriya, Vaisya or Sudra, whether 
a male, a female or a eunuch, everyone is eligible for 
Mukti. Sambhavavrata is the gift of Siva’s grace and it 
gives rise to knowledge and that leads to Mukti. 

Question - 4 : How can women follow Sambhavavrata? 
Should they undergo Dlksa? If that is the case, when 
should they undergo Dlksa, whether before marriage or 
after marriage? 

Answer - 4 : This Vrata is necessary for women, too. 
They should undergo Dlksa after marriage. 

Question - 5 : If it is after marriage, from whom should 
a woman take Dlksa, whether from her husband or from 
somebody else? 

Answer - 5 : After marriage, a woman should take 
Dlksa from her husband. If the husband is not in a position 
to give Dlksa, she can take Dlksa from the Guru of her 
husband. 

Question - 6 : If she takes Dlksa from the Gum other 
than her husband, would she not become “anyasesa” 
(anyadhlna—dependent on another man)? If she takes 
Dlksa from her husband the latter would be her father. 
How can she be his wife? 

Answer - 6 : A woman should follow the directions of 
both the Guru and the husband. That being the case there 
is no harm if somebody else is her Guru. The question of 
“anyasesatva” arises only when she is enjoyed sexually by 
the person who has given Dlksa to her. Further since the 
consideration of a Guru (one who has given Dlksa) as 
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father is only metaphorical (secondary), there will not be 
any jerk to the husband and wife relation. 

Question - 7 : Where is the time for a woman who is 
busy with her household duties, to acquire knowledge? In 
the case of a woman who is firmly devoted to the Linga, 
how is it possible for her to render service to her husband 
and the perents of her husband and to look after her 
children? 

Answer - 7: A woman can render service to her husband 
and the parents of her husband or look after her children 
in such a way as it would not come in the way of her firm 
devotion to the Linga. 

Third patala: Ahnikavidhi of the Sambhavavratin : 

According to the Bharatiya tradition one “dina” means a 
day and a night, i.e., from sunrise to sunrise. The daily 
routine of a Sambhavavratin is accordingly given here. 

A devotee should rise early in the morning at what is 
known as “BrahmI-muhurta” (before sunrise) and should 
cherish Siva while touching the Istalinga to his eyes. He 
should complete the morning duties and take bath. The 
branch of a tree (except bilva tree) should be consecrated with 
the mantra - “P'g^RTT” (Rv. 1.6.18) and a twig for the purpose 
of brushing the teeth should be taken from that branch. A 
great river, a natural lake, a tank or a spring is good for 
taking bath. There are two types of “snana” called Malasnana 
and Mantrasnana. Malasnana is the bath in a river, etc., for 
the purpose of removing the dirt. Mantrasnana consists in 
taking bath to the accompaniment of a procedure consisting 
of five “angas” called, Sankalpa, Suktapathana, Marjana, 
Aghamarsana and Devatatarpana. The water should be made 
sacred by the Vedic mantras, especially Pancabrahma-mantras 
—“WtWRT jpraift”, “dl^dM ^Rt”, “3pqfr*TT, “ckJJWN” and 
“f?TFT: ■Mcffd^Hi” (Tai. A., 7.43-47). 

Bhasmasnana is also prescribed. This consists in the 
smearing of the body with the Bhasma to the accompaniment 
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of the Pancabrahma - mantras, etc. This can be done after 
taking the usual bath and sitting on a mat for “puja”. Then 
“Tripundradharana” is prescribed. It consists in applying 
the Bhasma through the three middle fingers (tarjanl, 
madhyama and anamika) to the different parts of the body: 
head, forehead, ears, eyes, nostrils, face, neck, shoulders, 
arms, forearms, chest, sides, navel, buttocks, knees, shanks 
and feet. In the same way rosaries of Rudraksas should be 
tied around the different parts of the body. This is called 
Rudraksadharana. 

Then come Sandhyopasana and Sivapuja: The deity 
of the Savitrmandala or Suryamandala being Siva and that 
of Gayathrl (Savitrl) mantra being also Siva, Sandhyopasana 
with Gayatrlmantra is not prohibited for the Vlrasaivas. 
That is why this is told in this Agama. Then the worship 
of the Linga and Pancaksarajapa are to be performed 
without fail three times a day (three sandhyas - morning, 
noon and evening). 

The day should be divided into eight parts. In the 
first part of the day, all the above functions should be 
completed. In the second part, the study of Veda and 
Agama should be pursued and the disciples should be taught 
Sastras. The post-sunrise worship should be performed. 
Samits, Kusa grass (darbha), flowers, Bilvapatra, Guggula, 
etc., should be brought for Homa and Puja. In the third 
part, whatever that is necessary for livelihood should be 
done. In the fourth part, the midday bath and performance 
of puja are prescribed. At the end of the puja, the Panca- 
yajnas should be performed. After midday worship, the 
Jangamas and guests should be greeted and fed. Then the 
devotee should take food by offering it to the Linga and 
thus making it the Prasada. Then the time upto the evening 
should be spent in singing stotras and reading Puranas. 

Then after taking bath in the evening, the devotee 
should do Homa and Puja and render hospitality to the 
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arrived guests. Then performing Puja in the night, he 
should take Prasada and go to bed with his head towards 
the west by doing Sivasmarana. This is the daily routine 
of the Vlrasaiva. 

Fourth patala : Pujatraya and PujasamagrI: Sivapuja 
is said to be of three types as LaghvI, GurvI and Mahatl 
(brief, with some details and elaborate). Among these 
Mahatl Puja is the best. He who cannot manage it, he can 
take to a less elaborate puja called GurvI. Just before 
taking food, he should do LaghvI puja. 

The same directions are given regarding the practices 
on the day of eclipse. If the eclipse is in the first Yama, 
the night worship should be done after midnight. If it is 
in the second or the third Yama, “Avasarapuja” should be 
performed and fasting should be done. If the eclipse is in 
the second or the third Yama, Sivapuja should be done one 
Yama before and fasting should be undertaken. During 
the lunar eclipse, fasting should be done during the first 
Yama. Those who cannot do fasting should take their food 
before the eclipse. If the sun sets in the state of eclipse, 
there is no necessity of fasting. 

The next topic that comes here is the “mandalaracana” 
— mandalas = diagrams for arranging the materials of 
worship. Padya, Arghya, Acamanlya, Pancamrta, etc., should 
be put in cups and those cups should be arranged in the 
mandala. There are three types of Mandala called Padma- 
mandala, Bhadramandala and Tattvamandala. That mandala 
which has the shape of a lotus in eight petals is the Padma- 
mandala. When eight lines lengthwise and eight lines 
widthwise are drawn in such a way as to form forty-nine 
squares, then that mandala is called Bhadramandala. 
When thirty-seven lines lengthwise and thirty-seven lines 
widthwise are drawn in such a way as to form one hundred 
and ninety-six squares, then that mandala is called Tattva¬ 
mandala. Among these mandalas, Padmamandala is suitable 
for Avasara and LaghvI types of Puja, Bhadramandala for 
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GurvI and Mahatl types, Tattvamandala is a means to 
“Tattvanubhava”. 

The number of Dlpas, Nlrajanas and Vartikas required 
for each type of puja is prescribed. One Dlpa is required 
for Avasara and LaghvI and two or four Dlpas are required 
for GurvI and Mahatl. Three Nlrajanas called Darsana, 
Majjana and Avasara, are required for the Avasara; nine 
called Darsana, Majjana, Avasara, Mangalya, Karpura, 
Srngara, Mahat and Asankhyata are for LaghvI. Eleven 
including the other two called Sanuraga and Tambula 
are for Mahatl; (about the number of Nlrajanas in the 
GurvI, nothing is told). As regards the Vartikas, three are 
required in Avasara, nine or twelve in LaghvI, eighteen or 
thirty-six in GurvI and nine to ninety-six or one hundred 
and eight, three hundred or one thousand in Mahatl. Each 
“Vartika” should be made through the twining (twisting) 
of thirty six threads. 

The last portion of the patala is devoted to the 
enumeration of the kinds of flowers that are fit for puja. 
White flowers which are classed as Sattvika flowers, are 
dear to Siva. They bring Moksa. The flowers of mixed 
colour or yellow colour are called Rajasa flowers. They 
bring bhoga and moksa. Black flowers are called Tamasa 
flowers. They are prohibited. 

Fifth patala : Pujapatras, etc.: The more the materials 
of worship the more is the contentment in puja. The 
devotee should neatly arrange the materials of worship, sit 
in “Sukhasana”, do “sankalpa” and do worship without 
speaking to any one. There should not be any break in the 
puja. During the puja, the devotee should be calm. The 
materials of worship should be bought without bargain 
with money earned through righteous ways. The devotee 
should not move out without completing the puja begun 
once when he remembers some urgent work or when called 
by somebody. When the Guru sends a word to come, the 
Guru should be informed about his engagement in Puja. 
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But when the second call comes from the Gum, he can 
leave the puja in the middle and go to the Guru. 

The number of vessels required in a puja are eleven 
called Samanyarghya, Padya, Arghya, Acamanlya, Tyaga, 
Jnana, Ananda, Snanajala, Padaprasada, Padodaka and 
Sivakumbha. They should be made of gold, silver or 
copper, depending on the resources of the devotee. The 
Bilva vessels are regarded as the best. Gandha, Dhupa, 
Ghanta, Sankha, Darpana, Chatra, Camara, etc., are also 
required. The vessels filled with required materials (Arghya, 
etc.), should be consecrated with “Pancabrahmamantras”. 
Gurudhyana is prescribed prior to the commencement 
of puja. 

Sixth patala: Pujadividhana: The sixth patala propounds 
the methods of the different pujas such as “Avasara”. The 
first one described is the Avasara Puja. Padmamandala 
should be drawn. Dlpas should be lighted. Ghantanada is 
in the beginning. Then come “Acamana” and “Pranayama” 
(according to the ability). After that the “sankalpa” should 
be made by citing the place, time, etc. The Istalinga should 
be placed on the left palm. Nlrajana, Bhasmaproksana, 
Padya, Arghya, Abhiseka, Bhasmalepana, offering of 
Gandha and flowers, incence, Nlrajana, Japa, Naivedya, 
offering of Mantrapuspa, Japa, Nirmalyavisarjana, placing 
the Linga covered with a cloth in the casket—these come 
in due order in the Avasara puja. Laghvi puja has certain 
things in common with Avasara Puja. Japa of the Sadaksara- 
mantra one hundred and eight times, Lingatlrthasvlkara 
after abhiseka, Nlrajana as often as possible, Bilvapatra- 
dharana, Seva with Chatra, Camara, Vyajana, Darpana, 
etc., Ghantanada, Sankhanada, Mahanlrajana, are more 
items of worship that are special to Laghvi puja. 

Seventh patala : Mahapujavidhi: The seventh patala 
deals with the Mahapujavidhi. Bhadramandala should be 
drawn. The vessels required for puja are arranged. The 
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devotee sits in “sukhasana” posture. Two or four Dlpas are 
lighted. With the permission of the Mahesvaras (ganas), the 
devotee does Acamana and Pranayama and takes the 
Istalinga on his left palm. Then the worship that follows 
is called Satsthala puja because several rites of worship 
are deemed as representing the six sthalas, Bhakta, 
Mahesvara, etc. Lingasamskara with the Mudras, Nirlksana, 
Proksana, Tadana, Avakunthana, Amrtlkarana with Dhenu- 
mudra, showing the Padmamudra and Lingamudra to the 
Istalinga, offering Padya, Arghya, etc., represent the items 
of the Bhaktasthala. The sanctification and worship of the 
palm, Bhasmasnana, Sadaksaramantrajapa after placing 
the Istalinga on the left palm, Sadanganyasa, etc., represent 
the Mahesvarasthala . Smearing the Linga with Bhasma, 
the devotee should do “anudhyana” and should worship 
the Linga according to the “Dasavadhanavidhana” with 
Nirlksana and Nlrajana. This is the puja part representing 
Prasddisthala. Applying Bhasma to the Linga and decorating 
it with flowers, the devotee should do Nlrajana. The Linga 
should be rendered “Abhiseka” with Padya, Arghya, etc., 
washing the (feet of the) Linga and assuming Padya for 
washing the feet, Arghya for cleansing the hand and 
Acamanlya for purifying the mouth, he should render 
Abhiseka to the Linga with the Namaka-Camaka of the 
Rudradhyaya (Tai. Sam., 4.5,6) and the Purusasukta (Rv. 
10.90). Sodasopacara puja should be rendered. This is 
Pranalingisthalapuja . The eatables should be sprinkled 
with water (parisecana) by Vyahrtis- 32) Sri 

Rudragayatrl— cRJMTC 4^414 I MdMldJ 

and Savitri mantra— TnT I ^ ^T: 

MdlddldJ I Then they should be offered to the six Lingas, 
Acaralinga, etc., with -WIqI I This represents the Saranasthala. 
The offering of flowers, incence, Nlrajana and Puspanjali 
and the partaking of Padodaka-Prasada consitute the 
puja of the Aikyasthala. Then Naivedya-samarpana Sthala- 
wise, is presented. 
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Naivedya-samarpana: In the Bhaktasthala, Gandha 
should be offered with the medium of the nose to the 
Acaralinga, which is of the nature of Sadyojatamukha with 
Kriyasakti, through the hand in the the form of “sucitta” 
with Sraddhabhakti, muttering the “Na-kara” mantra. In 
the Mahesvarasthala, Rasa should be offered with the 
medium of the tongue to the Gurulinga, which is of the 
nature of Vamadevamukha with Jnanasakti through the hand 
in the form of “subuddhi”, with Nisthabhakti, muttering 
the “Mah-kara” mantra. In the Prasadisthala, Rupa should 
be offered with the medium of the eyes to the Sivalinga, 
which is of the nature of Aghoramukha with Icchasakti, 
through the hand in the form of “nirahankara” with 
Avadhanabhakti, muttering the “Si-kara” mantra. In the 
Pranalirigisthala, Sparsa should be offered with the 
medium of the skin to the Caralinga, which is of the nature 
of Tatpurusamukha with Adisakti, through the hand in the 
form of “sumanas” with Anubhavabhakti, muttering the 
“Va-kara” mantra. In the Saranasthala, Sabda should be 
offered with the medium of the ears to the Prasadalinga, 
which is of the nature of Isanamukha with Parasakti 
through the hand in the form of “sujnana” muttering the 
“Ya-kara” mantra. In the Aikyasthala, Trpti should be 
offered with the medium of the mind to the Mahalinga 
which is of the nature of Parasivamukha with Cicchakti, 
through the hand in the form of “sadbhava” with 
Samarasabhakti, muttering the “Pranava” mantra. In this 
manner the padarthas like Gandha, etc., should be offered 
to the different Lingas through the media of the senses 
such as nose, etc., and should be received back in their 
Prasada forms through those very senses. The whole 
process of Satsthalapuja and of offering the objects of 
senses to the different senses, is mental. 

Dvividha-samarpana: The Samarpana is twofold as 
Arcanga and Sarvakalika. The Upacaras (forms of “seva”) 
done in the four Sthalas from Bhaktasthala to Prana- 
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lingisthala, consitute the “Arcangasamarpana” and the 
offering of eatables, etc., in the Saranasthala constitutes 
Sarvakalikasamarpana. With the samarpana of the different 
padarthas as above, the Mahapuja comes to an end. Then 
the Istalinga should be kept in the casket. 

Eighth patala : Tantrikapujakrama : In the Puja 
described in the previous two patalas (6th and 7th), 
every item of worship (Upacara) is accompained with a 
Vedamantra. It is said here: Rlfcll'y 3jfcR?c3p!T Spfh 

m wsnrrpr 11 (8.4)— “Among the lores, 

Sruti (Veda) is superior; in the Sruti, the eleven Anuvakas 
of Rudra (Tai. Sa. 4.5. 1-11) are superior; in them again 
the Pancaksaramantra (Tai. Sam., 4.5.8) is superior; and 
in that mantra the two syllables “Siva” are superior. When 
the items of worship (Upacaras) are accompanied with 
Sivagama-mantras, the worship is called “Tantrikapuja”. 
All these mantras are given in this patala. 

Ninth patala : Parvatl-Paramesvara-samvada : He 

who is engaged in puja, should follow some restrictions. 
He should not use the water touched by an “adlksita” 
during the course of the worship of the Linga. Whatever 
he partakes (eatable or potable) it should be first offered 
to the Linga. What is offered to the Linga, becomes the 
“Prasada”. It means that Prasada alone should be 
partaken. In this connection there is a discussion between 
Siva and Parvatl. Many questions are raised by Parvatl and 
Siva answers them for the edification of the people at 
large. 

Question - 1 : A wife, sometimes, eats something left 
over by her husband. Since the husband has offered it to 
his Istalinga before partaking it, it has become the 
“nirmalya” (offered). How can the wife offer that again to 
her Linga before eating it? or how can she take it without 
offering it to her Istalinga? Further “Nivedana” is of two 
types as Lingopabhogarupa and Anujnarupa. What is 
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offered to the Linga is “Lingopabhogarupanivedana”. The 
left over of the husband is called the Anujnarupanivedana. 
The Sivavratin should take the Lingopabhogha-naivedya 
as “ista” and the Anujnarupa-naivedya as ‘anista’. Since 
what is left over by the husband should not be offered to 
her Istalinga by the wife, what is the way out for this? 

Answer - 1 : In the case of a married woman, both 
types of Naivedya are acceptable. What is left over by the 
husband should be partaken as Anujnarupa-naivedya. She 
need not offer it again to her Istalinga. 

Question - 2 : The rule that what is offered to the 
Istalinga should not be left. Then how can the husband 
give his “bhuktasesa” to his wife? How can the Guru give 
his “Bhuktasesa” to his disciple? Can the wife or the 
disciple offer what is so obtained to her or his Istalinga 
again? 

Answer - 2 : It is not wrong if the husband gives his 
left over to his wife or the Guru gives his “Prasada” to his 
disciple. The wife need not offer that again to her 
Istalinga. Since the Guru takes only three “kanas” (pieces) 
of the food (Prasada) without associating it with his saliva, 
before giving it as a Prasada to his disciple, what is given 
as Prasada by the Guru should be deemed as pure and 
offered to the Istalinga again before partaking it. 

Question - 3 : Can he who has received Sivadlksa do 
“Smarana” and “Pujana” of other deities? 

Answer - 3 : Just as a servant of the king renders 
service to the ministers, etc., with the permission of the 
King, so the Sivabhakta, when occasion arises, deem it as 
the order of Siva and do the smarana-pujana of other 
deities. 

Question - 4 : Can the Vlrasaivas worship the “Maha- 
tmans” of other faiths? 
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Answer - 4 : This can be done mentally but not 
physically. 

Tenth Patala : Prayascittavidhi : Although the 
principal content of this patala is pertaining to Prayascitta, 
incidentally some other topics are referred to. For instance, 
the question as to who is the “Adhikarin” (eligible person) 
for installation of Devatas in the temples, is discussed here. 
The answer is that the priest who is Dlksita (Sivadlksa- 
sampanna), has the authority to install the Devatas in 
temples. 

Under the topic of Prayascitta, some questions are 
raised by Parvatl and are answered by Siva: 

Question - 1 : While changing sides in sleep, the 
casket containing the Istalinga comes under our body. 
What is the atonement for that “dosa”? 

Answer - 1 : For the plausible “dosa” of the touch of 
her feet to her husband during sleep in the night, the wife 
touches her husband’s feet in the morning as soon as she 
gets up. In the same way for the “dosa” mentioned above, 
the Sivavratin touches the Istalinga to his closed eyes and 
renders “namaskara”. 

Question - 2 : If there occurs any impediment for the 
Sivapuja, if some shortcomings are caused due to some 
emergent situation or if the materials of worship such as 
flowers, etc., are not available, what is the atonement for 
such “dosas”? 

Answer - 2 : The atonement is the “Japa” of the 
“Mulamantra” one hundred and eight times. 

Question-3 : If the Istalinga slips down due to 
inadvertence, what should be done? 

Answer - 3 : In that case, the Istalinga should be 
picked up and “Japa” of the Mantra one hundred and 
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eight times should be done. Then onwards, care should be 
taken to prevent such occurances. 

Question - 4 : If the Istalinga is broken or lost, what 
should be done? 

Answer - 4 : If the Istalinga is broken or the outer 
cover (called “kante” in Kannada = hard wax-like material 
made out of oil or ghee) is broken, the Linga should be 
got ready with a new outer cover through Sajjarasa 
(kante) and a Japa of the “mulamantra” one hundred and 
eight times should be done. If the Istalinga is itself broken, 
another consecrated Linga can be got from the Guru. 
If the Istalinga is lost, the devotee should give up his life. 
If it is not possible, he should observe fasting for twenty- 
one days, doing the Japa of the “mantra” and then get the 
new Linga from the Guru. 

Question - 5 : If, after getting new Linga from the 
Guru, the old Linga is discovered, what should be done ? 

Answer - 5 : It should be offered into water. 

Question - 6 : It is said that if the Linga is lost the 
devotee should give up his life. In that case, he becomes 
“alingin”. How can the “Savasamskara” be done ? 

Answer - 6 : Another Linga should be tied to the dead 
person and the Savasamskara should be done according to 
the Vlrasaiva rites. 

(5) Makutagama 

Makutagama - Uttarabhaga has two parts as Kriyapada 
and Caryapada. There are five patalas in the Kriyapada 
and ten patalas in the Caryapada. This Agama is the 
seventh among the Saivagamas belonging to the Rudra- 
bheda group and the seventeenth in the total list of the 
Saivagamas. Parasiva teaches these patalas to Rudra. 
Sambhavavratamahatmya, Ahnika of the Sivabhaktas, 
prakaras of pujopakaranas and pujasadhanas come in the 
five patalas of the Kriyapada and Antyesti-vidhi of the 
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Sivabhaktas gets elucidated fully in the ten patalas of the 
Caryapada. 

The first patala of the Kriyapada prescribes Sambhava- 
vrata for the seekers of Mukti. It is the Sirovrata. The 
devotee who is purified by the three Dlksas, viz., Kriya, 
Mantrl and Vedha which establish the three Lingas, viz., 
Istalinga, Pranalinga and Bhavalinga respectively in his 
three bodies called Sthulasarlra, Suksmasarlra and Karana- 
sarlra respectively after removing his three Malas, viz., 
Karmikamala, Maylyamala and Anavamala respectively, 
attains the state of “Karmasamya” — a state of equality 
of the punyakarman and papakarman, in which both get 
destroyed according to the “Maxim of Sunda and 
Upasunda”. There is no fear of rebirth in the case of such 
a devotee. Moksa and Sambhavavrata have “Sadhya-sadhana- 
bhava” relation. He who is engaged in Karmayoga (as per the 
Sutra - cPT: - Yo. Su., 2.1), should 

practise Sambhavavrata. Otherwise, he is equal to an animal. 

The second patala of the Kriyapada gives the daily 
routine (Ahnika) of the Sivabhaktas in detail. Pratahkrtya, 
Saucavidhi, Dantadhavana, Pancangasnana (bath with the 
five rites called Angas—Sankalpa, Suktapatha, Marjana, 
Aghamarsana and Tarpana), Bhasmasnana, Tripundra- 
dharana, etc., are told here. (Vide the summary of the 3rd 
patala in the Karanagama, above). 

The third patala of the Kriyapada deals with different 
kinds of puja. Mahatl, GurvI, LaghvI and Avasara are the 
four Kinds of Puja. Padma, Navapadma, Bhadra and 
Tattvamandala are to be prepared for these pujas. Guru- 
saranagatipaddhati and Pancamahayajnanusthana are told. 
(Vide the summary of the contents of the 4th Patala of the 
Ka. A. above). Navapadma, Dlpas, Japa, Nlrajanas and 
Naivedyas are mentioned with regard to each type of puja. 
Two types of Naivedya called Avasaranaivedya and Maha- 
naivedya are mentioned and defined. Avasaranaivedya is 
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such as not intended to pacify hunger and Mahanaivedya 
is such as intended to pacify hunger. 

The fourth patala of the Kriyapada gives an account 
of the materials and flowers required for the puja. The 
characteristics of the Pancasutralinga are told. (Vide the 
summary of the 4th and 5th patalas of the Ka. A. above). 

The fifth patala of the Kriyapada discusses some 
questions : (1) How to welcome Siva who is all-pervasive? 
(2) Through which mukha of Siva the naivedya should be 
offered? (3) Some say that Siva’s naivedya is acceptable 
and some say that it is not acceptable. To whom it is 
acceptable? To whom it is not acceptable? By way of 
answering these questions, Parasiva speaks of the “prakriyas” 
called Avahana and Samsthapana, Sannidhana, Sanni- 
rodhana, Avagunthana, Sakallkarana and Amrtlkarana 
[The aim of Sakallkarana is to make the body “Vidyamaya” 
through several mantras]. The five faces of Siva (Sadyojata, 
etc.,) and the six Lingas (Acaralinga, etc.,) are mentioned 
and the method of “Prasadasvlkara” is described. Sadyo- 
jatamukha is of the nature of Acaralinga, Vamadeva is of 
the nature of Gurulinga, Aghora is that of Sivalinga, 
Tatpurusa is that of the Caralinga, Tsana is that of the 
Prasadalinga and what is superior to these is the Mahalinga. 
The devotee who aspires for Bhoga and Moksa, should 
resort to the Daksinamukha (Aghoramukha) and worship 
it. He should do “Aradhana” by cherishing the Urdhvamukha 
(Isanamukha) as in front of him and offer all estables to the 
same mukha. Siva’s “nirmalya” brings the four Purusarthas. 
Those who are not pure should not take it. Those who are 
pure should accept it. 

The ten patalas of the Caryapada deal with the 
Sivamedha (last rites) of the Sivabhaktas. It is said that 
“dahana” is prohibited in the case of the Sivabhaktas. The 
Vlrasaiva does not have “pretabhava”. Hence the rites 
such as “apasavya” need not be undertaken in his case. 
Burying the dead is the only form of last “samskara” in his 
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case. These points are found in the first patala. The second 
patala describes the rites to be performed immediately 
after knowing that the time of death has come near. The 
third patala speaks of “Utkranti” and the Sivamedhavidhi 
after that. The fourth patala deals with the “bhuniksepa” 
of the body. The fifth patala gives an account of the 
different rites such as the installation of a Linga with 
Vrsabha on the “samadhi”, making ten kinds of dana, 
Kslratarpana on the “Samadhi”, Jalanjali three times, etc. 
Vasodaka is prohibited. The sixth patala describes the 
“Vidhis” of the eleventh day (Rudrahoma, Vrsotsarga, 
etc.). The seventh patala gives details about the rites of 
the twelfth day such as “Tattvasamyojana”, by which the 
Jlvabhava is removed and Sivabhava is given on the 
analogy of “Bhramaraklta”. Sapindya is prohibited. For 
“caturthabhava-nivrtti” vessels are presented to the 
Mahesvaras who represent the Pitr, Pitamaha and Prapita- 
maha. The eighth patala deals with “Praklrnavidhi”. The 
ninth patala speaks of yearly ceremony. The tenth patala 
discusses whether the Vlrasaivas should observe “ Asauca” 
(Sutaka). It is said here that the Vlrasaivas who are 
householders have “Asaucaniyama”. Brahmacarin, Sanyasin, 
etc., who do not have any association with “samsara”, do 
not have “Asauca”. Even the Grhasthas should not observe 
“Asauca” as far as their Istalingapuja is concerned. 

(6) Viragama 

Vlragama-Uttarabhaga has been published in two 
editions: For the facility of reference, they are noted here 
as A-edition and B-edition. A-edition is that which is edited 
by Dr. Ja. Ca. Ni. and published by Sri Jagadguru 
Pancacarya Seva Sangha, Gadag-Betageri, in 1992 .B-edition 
is that which is edited by Dr. H. P. Malledevaru and 
published by Oriental Research Institute, Mysore, in 1988. 
There are some similarities and some differences between 
the two editions. They are noted below: 
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A-edition : Ed. by Dr. Ja. Ca. Ni. 

B-edition Ed. by Dr. H.P.M. Devam 

1. Printed with two Kannada 

1. No commentary 

commentaries: 



(i) by Vlraguru Linga- 



radhya and (ii) by KasI- 



khanda Cannavira Devaru 


2. Patalas and Number of 


2. Patalas and Number of 

stanzas: 


stanzas: 

1. Saivapatala 

783 

1. This patala does not exist 

2. DIksadravyapatala 

605 

2. This is the 4th patala 600 

3. Tattvasvarupapatala 

176 

3. This is the 1st patala 180 

4. Vlramahesvara- 


4. This is the 2nd patala 221 

svarupapatala 

224 


5. Virasaiva dlksakala- 


5. This is the 3rd patala 271 

nirnayapatala 

270 


6. Prasadasvarupapatala 514 

6. This patala does not exist 

7. Padodakaprasada- 


7. This patala does not exist 

varnanapatala 

608 


Total Slokas 

3180 

Total Slokas 1272 


Note : B-edition is only the volume - I. The patalas 
found in the A-edition may be available in Volume-II, 
which is yet to be published. In the patalas which are 
common to both the editions, there is difference in the 
number of slokas. There are no differences in contents. 

1) Saivapatala of A-edition : Saivabhedas are first 
given. Saivas mentioned are: (i) Suddhasaiva, (ii) Kriya- 
saiva, (iii) Rupasaiva, (iv) Misrasaiva, (v) Margasaiva, 
(iv) Mardavasaiva, (vii) Tantryasaiva, (viii) Unmattasaiva, 
(ix) Adisaiva, (x) Gunasaiva, (xi) Bimbasaiva, (xii) Bhakti- 
saiva, (xiii) Karmasaiva, (xiv) Kriyasaiva, (xv) Mathasaiva, 
(xvi) Atlrthasaiva, (xvii) Laksasaiva, (xviii) Vratasaiva, 
(xix) Pakakriyasaiva, (xx) Anukulasaiva, (xxi) Pratikula- 
saiva, (xxii) Karasaiva, (xxiii) Vibhutisaiva, (xxiv) Dlksa- 
saiva, (xxv) Mantrasaiva, (xxvi) Acarasaiva, (xxvii) Jatisaiva, 
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(xxviii) Kriyopadhisaiva, (xxix) Bhogasaiva and (xxx) 
Mahatmasaiva. Vlrasaiva is said to be ‘Saivaraja’. Other 
matters: Pretalingarcananinda, Unmattasaivaninda, Svara- 
saivaninda, Gunasaivaninda, Bhaktisaivaprasamsa, Simsu- 
mara’s Kayakakranti, Mathasaivaprasamsa, Simsumara- 
Santayoglsvaraganadhipasamvada, Vlrasaiva Ahnika, Dindi- 
maraguruprasamsa, Bhurudraprasamsa, Bhurudratithya, 
Mahesvaratithya, Bhurudradasoha, Simsumara-Vlrupaksa- 
Dindimara-Vidambaka-Meghanada-Svaradhlsa-Kamalasr- 
puraskara. Then comes the account of Sri Renuka’s visit to 
king Satananda of Mahismatl, Sr! Renuka’s padapuja 
rendered by Satananda, Satananda’s daily Dasohaseva, 
dialogue between Satananda and Sri Renuka. The story of 
Vrtra’s attack on Satanandayogin is given. The elephants, 
horses, chariots and infantry of Vrtra were destroyed 
by “Nihsvasavayu” of Satanandayogin. Then follow Ninda 
of Laksasaiva and Vratasaiva, praise of Pakakriyasaiva; 
description of the Bhurudrasangha, Bhaktasangha, Dasoha- 
dharma, praise of Strlpurusa-sahajlvana, etc. This patala 
ends with an account of Satsthalas, Bhurudraprasamsa and 
Vlramahesvaraprasamsa. 

2) DIksadravyapatala : patala-2 in A-edition and 
patala-4 of B-edition : This begins with an account of the 
materials required for the Dlksa. The appropriate time for 
the Dlksa of the Vlramahesvaras is Kartika, Mrgasira, Magha 
or Phalguna. Various flowers with fragrance, flowers that 
are soft, various kinds of sprouts, cloths of various colours 
and various materials of worship are required. After 
Vlramahesvaraprasamsa, details about Pancakalasasthapana 
are given. The Pancakalasasthapana is symbolic of the 
Pancabrahmans, Sadyojata, etc. Siva who is of the nature 
of all Agamas should be invited into the Isanakalasa and 
the four Aradhyas, viz., Renuka, Daruka, Ghantakarna 
and Gajakarna should be invited into the rest of the 
Kalasas. [B-edition: these details are not found. It is said 
here that the scions of the families of Renuka, etc., should 
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be invited and worshipped in those five Kalasas-4.72-78]. 
Next comes the description and the worship of Sri Renuka. 
An account of Ohilesvara is given here. The efficacy of 
‘Sivakavaca’ (Vlragamakavaca) is described. After other 
details the story of Matanga is given. The most important 
part of the story is the narration of the Sivadlksa and 
Upadesa of Matanga done by Sri Renuka. Then come 
details of the Dlksa of Sivasarman, the son of Satyendra 
and Suslla, given by Sri Renuka. 

3) Tattvasvarupavarnana patala: patala-3 in A-edition 
and patala-1 in B-edition : This patala begins with a request 
by Gaurl seeking to know from Siva about Vlramahesva- 
racara. Siva introduces the subject as told by Sri Renuka 
and says how the thirty-six principles (Siva to Bhumi) 
evolved. The king of principles is the Sivatattva. Rudratattva 
evolved from the Sivatattva. From that Rudratattva, 
Avidya-Ahankara-Manas evolved and got Anus (atoms). 
Five Anavas, viz, Siddhanava, Tyajyamananava, Mulanava, 
Gunanava and Yoganava, are told. The notion of 
Anatmatva in the Atman is Siddhanava; the notion of 
Atmatva in the Anatma is said to be Tyajyamananava; the 
notion of Atmavatta in the Jlva is called Mulanava; the 
notion of Atmatva in the Avidya is Gunanava; the 
awakening of the Avidya mayamala is termed as Yoganava. 
Thinking that Jlva is ‘jada’ Sri Renuka bore the Istalinga 
on his body through Bhakti. In the same way all the 
Vlramahesvaras bore the Istalinga on their bodies. Here 
the greatness of the Lingatattva is depicted. Sivadvaita is 
taught. Advaita, Sankhya, Yoga, Tarkika, Vaisnava and 
other systems of philosophy are criticised. Manibhadra’s 
story is told. 

4) VIramahesvarasvarupavarnana patala: patala-4 in 
A-edition and patala-2 in B-edition : This patala begins 
with a question by Parvatl asking about the greatness of the 
Vlramahesvaras. According to Parasiva, Vlramahesvaras are 
‘Pujyas’ even for the gods. In order to bring out the 


2. Saivagamas : (6) Viragama 

superiority of Siva, the Itihasa of Dharmagupta is told. 
Then come Jangamavarnana and Vlramahesvarastuti. In 
response to the question about Sri Renuka, Parasiva 
describes Sri Renuka’s Itihasa. Sri Renuka comes to 
Manibhadra. Manibhadra asks Sri Renuka as to who was 
the greatest sage in the world. Sri Renuka replies saying 
that Vlramahesvaras are the best sages. Then he gives 
instructions to Manibhadra. He takes up the topic of 
Vedas and opines that Satarudrlya consisting in Namaka- 
Camaka, has the superiority. This is followed by the story 
of Manibhadra-DamayantI and the extollation of the 
greatness of the Sadaksaramantra. 

5) VIrasaivadIksakalanirnaya patala: patala-5 in 
A-edition and patala-3 in B-edition : Manibhadra tells 
about the ‘ascertainment of the suitable time of Dlksa’ 
(dlksakalanirnaya) in the presence of Sri Renuka. In 
connection of Dlksakalasuddhi (auspiciousness of the 
Dlksakala), Lagnasuddhi, calculation of the ‘Balabala’ of 
the Naksatra, Varasuddhi, Tithisuddhi, Yogasuddhi, Karana- 
suddhi, etc., are discussed. These are the astrological matters 
presented here. In order to highlight the importance and 
necessity of the Dlksakalanirnaya, the story of Srlpati, a 
resident of Vedadri, is told. The greatness of the 
‘Pujavaibhava’ of Srlpati is described. 

6) VIramahesvaraprasadamahima patala : patala-6 

in A-edition : Saying that Sri Renuka, etc., have taught 
this, it is said that the Prasada of Anadivlrasaiva is 
worshipped by Brahman; it is said to be apt to please Siva. 
Pramathas are said to aspire for partaking the Prasada 
of the Guru. In this context, it is described that Sananda 
Ganadhlsa partook Lingaprasada as Suddhaprasada. In 
order to highlight the greatness of Guruprasada, the story 
of Vidambaka of Punyavatl town is told. That is taught 
here by Sri Renuka. Vidambaka’s enemy Vyaghrasura 
opposed Prasada and met with destruction. Similarly the 
stories of the couple Vidambaka-Slla and King Dharmagupta 
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are told. [This patala enumerates 28 Saivagamas from 
Kamika to Vatula — 6.468-471. Their contents are told 
briefly —6.472-485]. 

7) Padodakaprasadavarnanapatala: Patala - 7 in B 
edition: First comes a detailed account of the greatness of 
Padodaka. Then there is a description of the Badarika- 
ksetra. Here the story of Simhanada Ganadhipa is given. 
Simhanada realised the greatness of Jangamatirtha 
(Padodaka) and fought against those who opposed it. Due 
to the efficacy of Simhanada’s Padatirtha, the feminine life 
of Narada came to an end. A description of Meghanada 
comes here. Then it is the Viramahesvaras that practise 
the Path of ‘Ekottarasatasthanas’ (Sthalas) within the fold 
of Satsthalas. It is declared here that there is no Yoga 
(Brahmaikatvasiddhi) without the practice of Satsthalas. 

The above account in brief of the contents of Vi. A., 
reveals that no topic is consistently and systematically 
presented in any of its patalas. The available ‘patha’ also is 
full of errors, grammatical and topical. Many slokas of Vi. 
A. are quoted in the Vacanas saying that they are form Vi. 
A. But none of those can be traced in the present editions 
of the Vi. A. Hence, this Agama seems to be available in a 
corrupt later version. 

(7) Suprabhedagama 

Among the available Uttarabhagas of the Saivagamas, 
those of Suprabhedagama, Svayambhuvagama and Viragama 
and an Upagama called Pasupatagama give some account 
of the Virasaiva Acaryas and their Pithas, Upacaryas, 
Pancamas and their branches. Further they contain some 
details about the Kayakas (professions to earn livelihood 
with religious dedication) of makers and vendors of 
Vibhuti, Linga, caskets and Sivasutras. Saivabheda and 
fourfold Virasaiva are explained. We have already seen 
how the Itihasas of Sri Renuka, Virasaiva kings, Ganesvaras, 
Satananda, Ohila, Matanga, Satyendra - Susila and their 
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son Sivasarman, Dharmagupta, Manibhadra, Vidambaka - 
Sila, Simhanada, Meghanada, etc., have been narrated in 
the Vi.A. Supra.A. was first published in Virasaiva Sadacara 
Sangraha in 1905 through Varada Mallappa Granthamala, 
Sholapur. Then in I960, Vidvan M.G. Nanjundaradhya 
(Mysore) and in 1964, Vidvan Pagadadinni Basavaraja 
Sastrin (Hubli) published it again. In all these editions, 
Supra.A. contains the first five Prakaranas and some 
portions of the seventh and eighth Prakaranas. 

First Prakarana: Here details about the Virasaiva 
Pancacaryas are given. They arose from different Lingas 
(hence are called Lingodbhavas) under different names at 
the beginning of each Yuga, established Pithas at different 
places and started different Gotras, Sutras, Varnas, Pravaras, 
etc. Before descending to the earth, they arose from the 
five faces of Siva called Sadyojata, Vamadeva, Aghora, 
Tatpurusa and Isana (well known as Pancabrahmans). 

Second Prakarana : In this chapter, the names of the 
Upasutras of the five sutras called Padvidi, Vrsti, Lambana, 
Muktaguccha and Pancavarna are given. They are: 

i) Upasutras of the Padvidisutra : Paccakantha, Sadangl, 
SuragI, MahisI, Digambara, VenI, Bhitti, Morata, 
Nati, Sauri, Suttura —-12. 

ii) Upasutras of the Vrstisutra : Karbonna, Svarnakantha, 
Singi, Masani, Kuthara, Bhetri, Kathara, Camari, 
Kavata, Kuksakantha, Jvalatkantha and Srngi — 12. 

iii) Upasutras of the Lambanasutra: TriputI, Rajjukantha, 
Bhaski, Karpasa, Raupya, Kaupi, Candragunda, 
Mrtkantha, Alaka, Vasana, Mundi, Khadgi — 12. 

iv) Upasutras of theMuktagucchasutra: Gonikantha,Danti, 
Jathara, Trigana, Kosakantha, Lalata, Vyaghrakantha, 
Locana, Bhagini, Jalakantha, Natina and Bodadi —-12. 

v) Upasutras of the Pancavarnasutra : Kambali, Vrsabha, 
Gocara, Rajjukantha, Pancamukha, Vita, Dasamukha, 
Gagana, Musadi, LagudI, Sithili and Pasupati — 12. 



[90] 


[91] 


A preamble to Sri Siddhantasikhamani 

Third Prakarana : Here two kinds of Gurus are 
referred to : Gaunaguru and Mukhyaguru. The Pancacaryas 
who are born from the five faces of Siva are Mukhyagurus. 
They are independent. They get the Lingadharana done. 
They are powerful enough to punish and favour. The 
Gurus who belong to the upasutras belonging to their 
Mahasutras and perform the religious duties on the 
direction of the Mahacaryas, are the Gaunagurus. 

Fourth Prakarana : Those who belong to those 
Upasutras are fivefold as Matharya (Mathastha), Ganarya 
(Ganacarin), Sthavararya, Mathapatti and Ganakumara 
(Malarya). They assist the Mahacaryas in their social 
as well as religious activities. These people are called 
Gramacaryas. Among these Mathasthas alone have 
‘Gaunagurutva’. The other four only assist in the activities 
of Mathasthas. 

Fifth Prakarana : It is narrated here that Pancamukha 
Ganesvara was born from the Isanamukha of Siva. Those 
that are born from the five faces of the Pancamukha are 
called the Pancamas. From the Purvamukha onwards the 
five Pancamas called Makhari, Kalari, Purari, Smarari and 
Vedari arose respectively. The Pancacaryas, Sri Renuka, 
etc., who are born from the five Mukhas of Siva, viz., 
Sadyojata, Vamadeva, Aghora, Tatpurusa and Isana, gave 
Dlksa to the five Pancamas and taught them Prasada- 
pancaksarl, Mayapancaksarl, Suksmapancaksarl, Sthula- 
pancaksarl and Mulapancaksarl: 

(1) 3S> fi ft' ^ ff TP: —Prasadapancaksarl 

(2) ft ft 4. $ TT: Rmn —Mayapancaksarl 

(3) ^ ft ft TP: —Suksmapancaksarl 

(4) 3S> fi TP: Rnn —Sthulapancaksarl 

(5) 34) PP: —Mulapancaksarl 

Makhari, etc., are householders, Pancacaryas are 
Naisthika Brahmacarins. The Gotra - sutra of the Pancamas 
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are the same as those of their Gurus. From these five 
Pancamas sixty Upapancamas at the rate of twelve from 
each Pancama arose. They are: from Makhari: Satanga, 
Pramukha, Sarkara, Vrsabha, Sahasraksa, Sadharma, Visama, 
Mocaka, Vrkabhedin, Kunjarari, Sesa and Sikhivaha; from 
Kalari: Ketaraksa, Mrgari, Nakesa, Rsa, Silanga, Srngaslrsa, 
Celambara, Kuhasana, Satabhuk, Bahujihva, Nagadanta 
and Phana; from Purari: Agnibhuk, Karmakari, Jabala, 
Nirjara, Nihsula, Sasanka, Lalataksa, Aksara, Pada, Vikatanga, 
Silada and Harinmukha; from Smarari: Sahasraslrsa, Pltanga, 
Nagamalin, Nirasana, Yamadyuti, Saptanga, Latanga, Mrtyu- 
nagana, Natanu, Ghotavaktra, Nlrogin and Abhaya; from 
Vedari : Pascaddrsti, Pustasya, Girivaktra, Gomukha, 
Suvarnanakha, Padmanghri, Dasanana, Visanana, Ugradeha, 
Satapada, Sahasraskandha and Trivadana. 

Seventh Prakarana : This Prakarana expounds the 
Pancayajnas and the Sandhyopasana of the Vlrasaivas and 
Saivabheda. Human beings are classified into two 
categories as Visuddha and Prakrta. Those who have 
undergone the sacrament of Dlksa, belong to the category 
of Visuddha and those who have not undergone that 
sacrament, belong to the category of Prakrta. Varnasrama 
arrangement is also of two kinds, one is created by Siva and 
another is created by creator Brahman. The first one 
is Aprakrta and the second one is Prakrta. Prakrta 
Varnasramas are told in the Smrtis of Manu, etc. In the 
case of the Vlrasaivas, Varnasramas are Aprakrta. They 
are not from actual practice. Among the Prakrtas, Varnas 
have “taratama-bhava” (hierarchy). But among the Vlrasaivas 
there is equality on the ground of Sivadlksa. (Vide S.S., 10. 
32-26). 

i) VIrasaiva Pancayajnas : Dharma is fivefold as Tapas, 
Karman, Japa, Dhyana and Jnana. Exertion of the body for 
the sake of Siva is Tapas, but not Krcchra (Prayascitta) 
or practice of the Vrata like Candrayana. Karman means 
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Sivapuja, but not external sacrifices involving violence. 
Japa consists in the repetition of the Pancaksaramantra 
with Omkara or daily recitation of the Rudradhyaya, etc., 
but not the study of the portion of Veda which teaches 
Karman. Dhyana consists in the mental cherishing of the 
form of Siva, but not meditation on Atman. Jnana is the 
learning of the contents of the Saivagamas but not of any 
Sastra. These are Pancayajnas of the Vlrasaivas. (Vide 
S.S., 9. 21-24). 

ii) Sandhyavandana of the Vlrasaivas : It is said here 

that the cherishing incessantly of the sun in the form of the 
Jnana which shines inside, with full concentration, is the 
‘Sandhyavandana’:—3RT: TTbUFTITR TTOT 

f^: 11 Beginning with Pranayama, 
Sandhyavandana should be done. Sandhyavandana or 
Sandhyopasana is nothing but Sivasandhyopasana, because 
Siva is the deity of the Suryamandala and is himself the 
Savitrldevata:—I 
WHt I (Ka.A., 3.55). Truth, forbearance, 

kindness, purity, modesty, penance, generosity, celebacy, 
contentment and open-mindedness — those who practise 
these ten virtues, will get all auspiciousness. Those who 
have undergone Sivadlksa should necessarily do Pancayajnas, 
Sandhyavandana and Sivapuja. The ten ordinations of 
truth, etc., combined constitute a part of Sivapuja itself. 

iii) Saivabhedhas: On the basis of differences in 
practices (acarabheda), the Saiva is fourfold as Samanya¬ 
saiva, Misrasaiva, Suddhasaiva and Vlrasaiva. 

a) Samanyasaiva: Sivapuja and Sivabhavana are the 
chief features of Samanyasaiva. Even if there are no 
facilities for Sivapuja, he has keen desire to have the 
‘darsana’ of Siva, and has been devoted to the signs of Siva, 
such as Bhasmadharana, Rudraksadharana and the other 
devotees of Siva. 


2. Saivagamas : (7) Suprabhedagama 

b) Misrasaiva: This is called Misrasaiva because the 
devotees of this category worship other deities along with 
Siva. The deities they worship are : Siva, Visnu, Brahman, 
Sanmukha, Ganapati, Surya and Devi (Parvatl). 

c) Suddhasaiva: To a Suddhasaiva, Siva who is of the 
nature of ‘Sat’, ‘Cit’ and ‘Ananda’, is important. All other 
deities are deemed by him as the devotees of Siva. He 
worships the Linga granted by the Guru by placing it on his 
palm (kara-sthalapuja). If per chance the Linga is lost, he 
can approach the guru and get a new one for his daily 
worship. If, again, there is any impediment or break in the 
‘Puja’, he should do ‘Japa’ of the Mulamantra and undergo 
some atonement (Prayascitta). 

d) Vlrasaiva: In Vlrasaivism, the Sivapuja is simple 
and practices are quite simple. Effort is less and result is 
more. Mukti which is three births later for others, is 
attainable in one birth only for the Vlrasaivas. Siva’s 
statement that—‘O Mahesvari, Mukti for the Vlrasaivas is 
in one birth only’, gives assurance to that end. 

e) Vlrasaiva-sabdanirvacana : The derivation of the 

word ‘Vlrasaiva’ is given here. ‘VI’ stands for ‘vidya’, i.e., 
knowledge, abtained from the Veda and Upanisads. ‘Ra’ 
stands for ‘ramate’, i.e., takes delight (in it). Thus Vlrasaiva 
means that Saiva who takes delight in the knowledge of the 
Veda and Upanisads (i.e., brahmaikatvajnana)— Vide 
S.S., 5.18— Compare with S.S., 5.15,16 and 18). Vlrasaiva 
is defined here: ^Tl SWHli pNPlBldt f^RTFT I 

“He who places his Istalinga on the palm with his 
mind fully concentrating on it and worships it with his 
mind totally withdrawn from all external actions, is the 
Vlrasaiva”. 

(f) The necessity of Istalingadharana: 

Traf TTpf: ?R)TW^cbt)rilldlMlMum \\ 
fT:^t *4^Rd Hd-WI-di ^ I 
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2. Saivagamas : (8) Svayambhuvagama 


: yitUtST: : I 

fcIHI chilld fgd 'juil'H^I I 

When there is a wound on the body of a cow, a 
veternary doctor gives a medicine and says that it should 
be applied to the wound mixing it with ghee. If the owner 
of the cow applies it without ghee thinking that ‘it is a 
milchcow; its udder is full of milk; there is ghee in the milk 
itself; hence, let only the medicine be applied’, the wound 
will not be cured. For that purpose the cow should be 
milked first. Then the milk should be heated, made into 
curds, which should in turn be churned to get butter. The 
butter should be heated and made into ghee. Then the 
medicine must be mixed with ghee and applied to the 
wound. Then only the wound would be cured. In the same 
way there is no doubt ‘Sivakala’ is in the body of a human 
being. But in order to cure the disease in the form of 
transmigration (bhavaroga), it is necessary that the ‘Sivakala’ 
in the disciple should be drawn and infused into the 
medicine in the form of Istalinga by the Guru. Then the 
disciple should do the ‘aradhana’ of the Linga on the 
direction of the Sri Guru and then should become cured of 
the ‘Bhavaroga’. This is the necessity of Istalingadharana. 

g) The secret of Istalinga - Pranalinga Puja: 

The devotee should do the worship of the internal 
Linga called Pranalinga besides doing the worship of the 
external Istalinga. While doing ‘Japa’, the devotee should 
harmonise mentally the counting of the Rudraksas with 
the syllables of the Mantra. The Rudraksas stand for the 
Istalinga and the Mantraksaras stand for the Pranalinga: 

UlUirH^-hcbl^cd klhJddJ 

PT^T UlulPH^bd hfumirty^rMUl) 11 

The worshipping of the Pranalinga through the worship 
of the Istalinga is the ‘samyakpuja’ (proper or right worship). 


He who does such a Puja is the Virasaiva. The Prana- 
lingapuja is on the following lines : 


clr*I fet PdchlH 'hfenL I 



fen ijTFsifer 11 


The ‘Upacaras’ (materials for Puja) in the internal 
Pranalingapuja are: Pure mind is water (for ablution), 
conception of absoluteness is the cloth, the Yajnopavlta is 
that which is made up of the three strands in the form of 
three Saktis, viz., Icchasakti, Jnanasakti and Kriyasakti, 
the knowledge is the sandal paste, the five senses are the 
lamp,[‘Indriyavasana’ is the oil], the objects of senses are 
the flowers and bilva leaf, the offering of sukha-duhkha is 
the Naivedya, the three gunas, sattva, etc., constitute the 
Tambula, offering of one’s life-breath is the Namaskara, 
peace is Puspanjali, the fusion of the Anga (Jlva) in the 
Linga (Paramatman) is the Visarjana (removal of nirmalya). 


(8) Svayambhuvagama: 

The text of Svayambhuvagama has been given as an 
‘Anubandha’ in the Sivagamasaurabha edited by Vidwan 
M.G. Nanjundaradhya. The following summary is based on 
that edition. Only three patalas, i.e., 8th , 9th and 10th are 
available. (Vide Suks A., kri. pa., 6.23-25 and S.S., 12.lb- 
20 for comparison). 

The eighth patala gives an account of the Panca- 
makulotpatti. A story is told here: In Vidarbha there lived 
a royal couple called Vlragandharva and SuvaksadevI 
which had a daughter called Balidevl. Vlragandharva was 
defeated and kept a prisoner by Gomukhasura. Balidevl 
escaped to ‘Lalitaranya’ and performed penance to please 
Paramesvara. Isvara became pleased. He sent a Ganesvara 
called Pancavaktra to the world of mortals to fulfil the 



[96] 


[97] 


A preamble to Sri Siddhantasikhamani 

desire of Balidevl. When the Ganesvara appeared before her, 
BalidevI told him about the onslaught of Gomukhasura 
and requested him to rescue her father. Accordingly the 
Ganesvara killed Gomukhasura and got Vlragandharva 
released from prison along with SuvaksadevI and the two 
ministers. Then Balidevl was married to the Ganesvara. 
The rule of the kingdom was also rested with the Ganesvara. 
Balidevl gave brith to five sons. In order to do Sivadlksa and 
give Upadesa to them, Isvara sent the five Ganadhlsvaras, 
who were none other than the Pancacaryas. They gave 
Dlksa to the five sons of Pancavaktra and Balidevl and 
taught them the essentials of Astavarana, Pancacara and 
Satsthala. Those five sons were the Pancamas who were 
the original predecessors of the Vlrasaivas. (Vide Supra. 
A., 5th Prakarana for a different version about the origin 
of the Pancamas.) 

The ninth patala speaks of the Panca Aradhyas 
(Pancacaryas). The order of their ‘avatara’ has been given 
thus: Gantakarna (Sankhukarna), Gajakarna (Dhenukarna), 
Renuka, Daruka and Visvakarna. (Details will be given in 
the brief account of the history of the Pancaplthas). 

The tenth patala highlights the practice of Pancakala- 
sasthapana as symbols of Panca Aradhyas. It should be noted 
here that the Pancakalasasthapana has been representing 
the Pancabrahmans (Sadyojata, etc.,) and Panca Aradhyas 
(Pancacaryas). The order of the Kalasas and the account as 
to the Acarya (Aradhya) representing the Kalasas have 
been at variance from other sources. 

(9) Pasupatagama 

This Agama is also edited and published in the Sivd- 
gamasaurabha by Vidwan M.G. Nanjundaradhya. It has 
only two patalas. Along with this portion another portion 
called 81st Adhyaya is also included — 

^rDRk^N:... I On the basis of this text, the 
following summary of contents is given: 


2. Saivagamas : (9) Pasupatagama 

The first patala speaks of the special features of seven 
Saivas (Saptasaiva)— Anadisaiva, Adisaiva, Mahasaiva, 
Anusaiva, Anantarasaiva, Pravarasaiva and Vlrasaiva. Under 
the Vlrasaiva four categories called Vlrasaiva, Suddha 
Vlrasaiva, Visesavlrasaiva and Nirabharivlrasaiva are told. 

The second patala proposes to give an account of the 
Pancacaryas. But before that an account of the Agamas is 
given. Accepting twenty-eight Saivagamas, this patala says 
that the eighteen Agamas are Sattvika and the rest of the 
ten Agamas are Tamasa. The list given here is as follows: 

Sattvika Agamas : Kamika, Yogaja, Cintita (Acintya), 
Kirana, Ajita, Suksma, Sahasra, Amsuman, Suprabheda, 
Vijaya, Nihsvasa, Svayambhuva, Paramesvara, Karana, 
Vlra, Bhlma, Makuta and Vatula. 

Tamasa Agamas : Garuda, Daksina, Bhuta, Bauddha, 
Jina, Bhairava, Pasa, Pasu, Pati and Asura. 

It is said that the eighteen Sattvika Agamas were 
taught by Paramesvara to the Pancacaryas. [It should be 
noted here that the ten Agamas listed as Tamasa do not 
come in the list of the twenty-eight Saivagamas. Those ten 
are: Anala, Raurava, Vimala, Candrajnana, Bimba, 
Prodglta, Lalita, Siddha, Sarvokta and Santana. All the 
twenty-eight Saivagamas form the Siddhanta. All of them 
are acceptable to the Vlrasaivas. Candra J. A. Uttarabhaga 
gives details about the Astavarana and Pancacara. In the 
list of the eighteen Agamas called Sattvika, Bhlmagama 
occupies the place of Dlptagama] 

Some questions come here; they are asked by Devi: 
‘Where did Vedas originate? How Agamas came into 
existence? Can human beings get released from the path of 
Vedic Karman? Why should we take to Agamas leaving 
out the Vedas?’ 

These questions are answered by Siva: Listen, I shall 
tell you the path of quick liberation. Vedas are recited 
through the nose. This is indicated by the statement— WT 
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^T: I It means that the Vedas are like the life- 
breath of Parasiva. The twenty-eight Saivagamas are, on 
the other hand, born from his mouth. In Vedas, Mukti is 
told on the basis of the superiority of eligible persons. But 
in the Saivagamas, there is no such discrimination. In 
them, the easy path of attainig Mukti is told. 

Then come some details about the ‘avatara’ of the 
Pancacaryas. The ‘avataras’ have been in the order of 
Marularadhya, Ekoramaradhya, Revanaradhya, Panditaradhya 
and Visvaradhya. In the same order their names in Krtayuga, 
Tretayuga and Dvaparayuga are given. In the same order 
their Gotra, Sutra, Pravara, Varna, Danda, the metal of 
Kamandalu, etc., are mentioned. 

Then there is this question: In giving Lingadlksa, who 
will take the responsiblity of giving them instruction and 
protection? Are the heads of the Pancaplthas authority 
to get prayascitta, injunctions for the auspicious and 
inauspicious practices, etc., done? 

The answer is : The heads of the Pancaplthas are the 
authority to perform Sivadlksa, to give instructions and to 
extend protection to them. That is why they are called 
‘Sabharins’ (those with social and religious responsiblities). 
The Nirabharins do not have those responsibilities. 

Finally the Pancakalasasthapanavidhi and the Patta- 
bhisekavidhi are explained. 

(10) Vatulasuddhagama 

Vatulasuddhagama is one of the twelve Upagamas of 
Vatulagama, a Rudrabhedagama. It contains many secrets. 
It is divided into ten patalas called Tattvabheda, Varnabheda, 
Cakrabheda, Vargabheda, Mantrabheda, Pranavabheda, 
Brahmabheda, Angabheda, Mantrajata and Mantraklla. 

(i) Tattvabhedapatala : Tattvas are threefold as 
Siva, Sadasiva and Mahesa. Siva is ‘Niskala’, Sadasiva is 
‘Sakalaniskala’ and Mahesa is ‘Sakala’. When Siva desired 


2. Saivagamas : (10) Vatulasuddhagama 

to create the world, his Sakti (Vimarsasakti) gave rise to 
Parasakti, from Parasakti Adisakti was born; from Adisakti 
Icchasakti arose; from Icchasakti Jnanasakti arose; and from 
Jnanasakti Kriyasakti arose. From these five Saktis the five 
Sadakhyas called Sivasadakhya, Amurtasadakhya, Murta- 
sadakhya, Kartrsadakhya and Karmasadakhya arose 
respectively. Parasakti is Santyatltakala, Adisakti is Santikala, 
Icchasakti is Vidyakala, Jnanasakti is Pratisthakala and 
Kriyasakti is Nivrttikala. From Karmasadakhya, the 
twenty-five ‘Murtis’ such as Somadharin, etc., and Rudra 
arose. Rudra created the world consisting of Brahman, 
Visnu, Candra, etc. 

(ii) Varnabhedapatala: Here Varnas and their inception 
are told. Varnas (Aksaras) are fifty-one from to ‘§T. 
They are of two kinds as Svaras (Vowels) and Vyanjanas 
(Consonants). To start with ‘Bindu’ arose from Parasiva- 
tattva which was supreme and subtle. Nada arose from 
Bindu, Sakti arose from Nada, Sabda (sound) arose from 
Sakti and Vikalas arose from Sabda. From the Vikalas the 
expressive Mantra arose. Still Mantra is different from 
those. Parasakti was Bindu, Adisakti was Nada, Icchasakti 
was Sakti, Jnanasakti was Sabda and Kriyasakti was what 
was born from ‘Vak’; the sixteen Svaras were Kalas; among 
those Svaras 31, 3, W, cj, T, ^ (7) are Prakrtisvaras 

(original) and 3TT, i, ^ 3^, 3T, 3p (9) are 
Vikrtisvaras (modifications). The thirty-five Varnas from 
T>T>K to 8ifT>K are Varnas (syllables). These thirty-five 
consonants from ^ to ^ are Vikalas. The six among the 
Svaras, viz., 31, 3, t(, 3Tt, and 3j and the twelve among the 

consonants, viz.,and SJare 
masculine; the five Svaras, viz., 3H, f, and the 

twelve consonants, viz., ^ \ ^ ^ ^ ^ and ^ 

are feminine; the four Svaras, viz., 3£, cj, cj, and the 
eleven consonants, viz.,and o5, are 
neuter. Again 3J, 3TT, ? (3) are the seeds of Akasatattva; f, 3, 
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3> (3), the seeds of Vayutattva; W, cj, (3) the seeds of 
Agnitattva; ^ (3) the seeds of Aptattva; 3TT, 3^, 3T (3), 
the seeds of Bhumitattva. They are again of three kinds as 
Hrasva (short), Dlrgha (long) and Pluta (prolated). Devatas 
of the Aksaras from to ^are told. The fruits of Varnas 
and their pronunciation are also told. 

(iii) Cakrabhedapatala: For the clear understanding 
of the mantras ‘Cakrarupa’ (Circular diagram) is told. 
That ‘Cakra’ has all the deities; it has all the ‘Varnas’. It is 
actually of the form of Sivajnana. The ‘uddhara’ (drawing) 
of this ‘Cakra’ should be made in sacred places like 
temples. 



On a pure piece of land, a pit has to be dug. Its depth 
should be upto the navel level. A bower has to be 
constructed around it. The pit should be filled with dust. 
The Desika (Guru) who remains with self-restraint and 
with milk as his food, should take bath and draw the Cakra 
(do Cakroddhara) there. It should be duly preceded by 
‘Sakallkarana’, ‘Punyahavacana’, etc. The ‘Cakra’ should 
be drawn with a metal piece or a hatchet. A twelve inch 
square mental plate is required for that. In that plate, at 
the centre, (as shown in the diagram, p.88), the name of 
four Saktis, viz., Ambika, GananI, Isvarl and ManonmanI 
should be written in four petals. Then the eight Saktis, viz., 
Varna, Jyestha, RaudrI, Kali, KalavikaranI, BalavikaranI, 
BalapramathinI and SarvabhutadamanI, should be worshipped 
in the first circle (avarana). Similarly the eight ‘murtis’, 
viz., Sarva, Pasupati, Ugra, Rudra, Bhava, Isana, Mahadeva 
and Bhlma and the eight Ganesvaras, viz., Umacandesvara, 
Nandikesvara, Mahakala, Bhrngin, Bhrngiriti, Ganesvara, 
Vrsabhesvara and Sanmukha should be worshipped in the 
sixteen petals of the second ‘avarana’. In the twenty four 
petals of the third ‘avarana’, the eight Vidyesvaras (Ananta, 
Suksma, Sivottama, Ekanetra, Ekarudra, Trimurti, Srlkantha 
and Sikhandi), the eight Lokapalas (Indra, Agni, Yama, 
Nirrti, Vanina, Vayu, Kubera and Isana) and the eight 
Vasus (Dhara, Dhruva, Soma, Apa, Anila, Anala, Pratyusa 
and Prabhasa) should be worshipped. In the third circle, in the 
outer three lines, Agni, Surya and Candra (three Mandalas) 
should be worshipped. In the bud-like petals the Vastu 
deities should be worshipped. Devatanyasa of the lords of 
the quarters should be done in their respective names. 

Varnanyasa: In the centre of the ‘Karnika’ the ‘Nyasa’ 
of the Sivablja should be made. Similarly the ‘Nyasa’ of 
Bindu, Atmablja, Nada, Vidyablja should be made 
respectively in the east, south, west and north. In its 
external petals ‘Varnavinyasa’ should be made. This is the 
secret of ‘Cakra’. It is difficult to understand. This ‘Cakra’ 
should be worshipped everyday. 
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Cakradharanaphala: It is said here: 

: I 

f^rraT smRjcdi g ' 



The ‘Cakra’ should be drawn on a Bhurja leaf (birch 
leaf). Getting it drawn on thin copper plate, it should be 
worn in an amulet form on the head. Then all the desires 
are fulfilled. It gives long life and prosperity and it extends 
all protection and removes all diseases. It eradicates all 
sorrow (Tapatraya—Adhyatmika, Adhibhautika and 
Adhidaivika) and all hardships. On seeing the person 
wearing that ‘Cakra’ (as an amulet), all evil spirits fly away 
in fear. 

(iv) Vargabhedapatala: Varga is of three kinds as 
Sthiti, Srsti and Samhara. Sthiti is again threefold as 
Sattvika, Rajasa and Tamasa. Sthitivarga: ^ T, ^ C* 
% *1^- these eight are Sattvika; 3TT, ^ 3 , 3>, W, cj, cj, 

it, 3T1, 3T, 3T:— these sixteen are Rajasa; and ^iR- 

HN—these twenty-five consonants are Tamasa. Srstivarga: 
3l c t>KlR-8t c t)KI'nci u lRl I This Srstivarga is eightfold 

called after the names of the eight quarters. 3J-3T:— these 
sixteen are Aindravarga, is Yamyavarga, is 

Nairtavarga, flcpf is Vahnivarga,’cRFf is Varunavarga, wf is 
Marutavarga, are Kubera (soma) varga, ?t^are 

Isanavarga. Samhara-varga: ‘8t c hKlR-3l c t>Kl'n WT 
dMc)” I This varga is five-fold named after the names of 
the five elements. these are Parthivavarga; 

Abvarga; Vahnivarga; - Vayuvarga; 3T: - 3J - 

Vyomavarga. 
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(v) Mantrabhedapatala : Mantra is of the form of the 
deity. This world is of the form of Mantra. The mantras 
that emerged from Siva’s mouth are Parardhakoti. The 
rites such as Karsana (i.e., tilling the site of a temple for 
Bhuparlksana) are all called Mantras. There is no rite 
without a Mantra. The installation of the deity, sacrifices, 
etc., ablution, oblations, libations, atonement, initiation, 
etc., are done to the accompaniment of the mantras. 
Mantra is defined as: 




I \6 I I 


The cherishing of Siva under all circumstances and 
rescue from the ocean of transmigration are involved in it. 
Since the cherishing (manana) of god and the rescue 
(trana) from samsara are through it, it is called Mantra. 
Just as human beings come near when they are called by 
their real names, so Siva does come near when he is called 
through the Mantra dedicated to him. 


Prasadamantra and the meaning of Prasada: Prasada is 
defined as: 


wrs?: PMlfeed fta: 
drWI*<4 


‘Pra’ stands for Siva, ‘sa’ refers to Sakti and ‘dah’ 
means Siva-Sakti (Saktivisista-Siva). This is the meaning 
of the word with three syllables (tTHJT-^:). Prasada is of five 
kinds as Suddhaprasada, Mulaprasada, Tattvaprasada, 
Adiprasada and Atmaprasada. ‘W’ is Suddhaprasada, ‘fjf’ 
is Mulaprasada, ‘F is Tattvaprasada, ‘iff is Adiprasada and 
‘i?T’ is Atmaprasada . All the five are ‘Sivablja’, hence, they 
are Sivamantras. These belong to Sthiti. 


Sadasivamantras of Srstimarga: It is said here: 
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Sadasiva-mantras, Pancabrahmantras and all the mild 
mantras should be cherished in the Srstimarga. The Mantras 
are: if P: 1?TPTP PP: I 1^ 11 This is ‘muktiprada’. if Rl<=lN 
TP: 11^ 11 This is ‘sarvasiddhiprada’. #'iPPprf?TPTPPP: 11? II 
This is ‘sarvasampatprada’.I^PT^-P-Sj-P-P-P IIV 11 This is 
“navaksaramantra’ which gives peace. it'-^-P-P-^-si^-P- 
P-P I lb 11 This is ‘dasaksaramantra’ which gives prosperity. 
Mahesamantras are to be taken here as belonging to Srsti, 
Sthiti and Samhara. 

Mahesamantras : These are of three kinds as Srsti, 
Sthiti and Laya mantras. I-P-T-p — these are Srstimantras; 

these are Sthitimantras; and I-Sf-P-T-P-p— 
these are Samhara(Laya)Mantras. 

Saktibljamantras : Pit - Plf - ^ - pfr — these are 

Saktibljas. ftf is Gaurlblja. The Pancapranavas told in the 
Pranavabhedapatala are Murtibrahman. Pancaprasada- 
mantras are Tattvabrahman. cT-P-T-P-I — these are 
Pancabhautikabljaksaras; these are Bhutabrahman. I-fl- 
|-|-If —these Bljaksaras are Pindabrahman. 

35> i PPHTTcTR PP: I 3$> ff PIPpPTP PP: | 3S> | 3TPRTP PP: I 
35> | PrJWP PP: I 3$> # fpTRR PP: I 

If the Bljaksaras are with ‘repha’, then the Mantras 
would be - 35) ^ psjfpMP PP:, IrPTfp I Isana has four Kalas, 
Tatpurusa four, Aghora eight, Vamadeva thirteen and 
Sadyojata eight; thus the total number of Kalas is thirty- 
eight; these are called Kaldbrahman. 

IT - if - 4't - if -1: — these are Tantrika Sivangas. 

fT - ff - if- iff - — These are Vaidika Sivangas. 

(vi) Pranavabhedapatala: Pranava is ‘sarvadevakhya’ 
(meaning of deities) and ‘sarvadevamaya’ (consisting of all 
deities). It is of five kinds as Sakalya, Sambhava, Saukhya, 
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Savasya and Sayujya. These five are born from the five 
faces of Siva (Pancabrahman—Sadyojata, etc,). It has three 
Aksaras 3fpiK, 3P>K and PPPTI 3TP>R- is ‘Daksinamsa’, 3<t>K 
‘Vamamsa’ and PTR ‘Madhyadesa’; IPUT comes amidst 
them and is regarded as the cause of all. 3fP>rc is ‘Brahman’, 
3=hK ‘Visnu’, PPPT ‘Rudra’; 3 ib^p; j s ‘Sadasiva’. Nada is 
‘Sivamaya’; it is consisting of five deities. The Sivayogins 
call 3 ib as ‘Ekaksara-brahman’. 

3T - 3 - P -1— these are born from the eastern face of 
Siva and they constitute Sakalya pranava; 31- 3- P-1- f — 
these constitute Sambhavapranava and are born from the 
southern face; 3T-3-P-I-I — these are born from the 
western face and constitute Saukhyapranava; 3T - 3- P -1 - 
P — these are from the northern face and constitute 
Savasyapranava; and3T- 3- P-1- 3jf— these are born from 
the upper-face and constitute Sayujyapranava. 

(vii) Brahmabhedapatala: Brahman is of five forms as 
Murtibrahman, Tattvabrahman, Bhutabrahman, Pinda¬ 
brahman and Kalabrahman. Brahman, Visnu and Rudra 
are only the presiding deities of the three constituents of 
Pranava, 3T - 3 - P - but also have the ‘murtirupa’. Hence 
they are called Murtibrahman. The ‘Aksaras’ that constitute 
the Pranavabhedas such Sakalya, etc., also constitute 
Murtibrahman. 

For the ‘Bljas’ in the form of 3T-3-P, the lord is Sivatattva, 
this is q^K; this is the Blja consisting of Siva. The ‘Bljaksara’ is 
of the nature of Siva; IP>K, fppM, IPTPptP are its synonyms. 
Hence, the ‘tattvas’ from Suddhaprasada to Atmaprasada 
are regarded as Tattvabrahman. 

PrthivI, Ap, Tejas, Vayu and Vyoman are the five 
elements. ‘Lakara’ which is the seed of ‘Mamsa’, is the Blja 
of PrthivI; ‘Vakara’, the seed of ‘Medas’, is the Blja of Ap; 
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‘Repha’ which is the sixth (¥ ¥ ¥ ¥1 T ¥) is the Bija of 

Tejas; ‘Yakara’ which is the seventh is the Bija of Vayu; 
and ‘Hakara’ which is the fifth is the Bija of Vyoman. 
These are called Bhutabrahman. 

Sadyojata, Vamadeva, Aghora, Tatpurusa, Tsana are 
the five Pindabrahman. The ‘Tantrika Bljaksaras’ of these 
Pindabrahmans are respectively t, ft, f^ an d Inland those 
of Vaidika Pindabrahmans are respectively f^, j§, sfPpi 

35) t ¥¥: I 3S> ^ Wt^TcTFT I 

35) f| cfFT^cfFT ^PT; | 35) f| ¥F#[T¥ ^t=T : | 

35) ^ TT: I 35) |g TT: I 

35) | ddJWN ¥¥: | 35) f ^T: | 

35) f^TFTFT ¥¥: I 35) ff &IIHN ¥¥: I 

Tsana, Tatpurusa, Aghora, Vamadeva and Sadyojata 
are also called Kaldbrahman. There are five Kalas in Tsana 
(mantra), four in Tatpurusa, eight in Aghora, thirteen in 
Vamadeva and eight in Sadyojata. Totally there are thirty- 
eight. These are shown as below: 

5 Kalas of Isanabrahman : 

^ . fw): tt4Pc|^Hi ^ ¥f^[¥HT ?. 

#T X. Pm\ if 3Fg S. *K|R[WX (^T: - ?Tf?pfT, 3^¥T, 
HOR+I, ^RrlHl) 

4 Kalas of Tatpurusabrahman : 

Oh¥TT: - ?#¥, felT, tffdMT, fTffTT) 

8 Kalas of Aghorabrahman : 

% . 3fpft«T: ^ . 3T¥ 3. % X. ¥R¥^*T: h. 

Vs.^Rt3f^ £. ^tl«r: (T^fT: - rTBWf, %T, §¥T, 
f¥¥i, pbtt, 3frt, wo 
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13 Kalas of Vamadevabrahman : 

V ciH^N^FT: ?. W^T: >5. ¥T?PT 

¥¥: h. ¥>¥1 fWWTT: Vs. ¥¥T 6 . (WW-P: V¥¥n¥¥¥: 
(O.HW1W: ^ ^ TT: 

(T^fT: - TF¥#, T^fT, ift, ¥Tf¥Rt, ¥H¥T, •MdTHHl, flb¥T, <gfe, ¥ \m\, 

¥#, VlM, ¥lW) 

8 Kalas of Sadyojata : 

l . MM^IIPh V 'H^'dldN ?.¥% Y.3 

^.¥¥¥¥¥T V9.^f¥ £. 3^¥PT¥¥: (T^fT: - fafe,mfe, 
#1, vl^T, ^1T, ¥#¥, ¥¥¥T, ^ff) 

(The prayoga of these: 35) ¥¥:, 

These are thirty-eight Kalas of Kaldbrahman. 

The Special features of the Pancabrahmans are given here, 
(viii) Angabhedapatala : 

Anga is of six kinds as Sivanga, Bhutanga, Kutanga, 
Vidyanga, Saktyanga and Samanyanga. Again each of 
these Angas are taken as six-fold. Thus the total number of 
Angas is thirty-six. 

a) Sivangas: Tantrikanga and Vaidikanga 

35)^^¥FT¥¥: 35)^j^¥FTTT: 

35) f fmt ¥¥T¥T1 35) f^PTl ¥¥T¥T 

35) ^KsInI 35) 

35) | 35) f cheMN|^ 

35> 3$)fR^M ctNh 

35) 3tWT TE 35) sm? TZ 

b) Bhutarigas : 

f l\— this is the Adibhutanga;— second Bhutanga; 
— third Bhutanga; — fourth Bhutanga; — fifth 
Bhutanga; — sixth Bhutanga. 

c) Kutarigas : SOT sST SJ: I 
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d) Vidyarigas: Those that are connected with ‘Vidyanga’ 
are the ‘Astras’. They are Sivastra, Pasupatastra, Brahmastra, 
Ksurikastra, Vyomastra and Aghorastra. (i) Sivastramantra 

— 32) WJ This brings all the good, (ii) Pasu- 

patastramantra — 32> trj g WJ (iii) Brahmastramantra 

— 32) T53J (iv) Ksurikastramantra — 32) sgftT>RRFT 

T3 (v) Vyomastramantra — 32) rjf rff o%cfoqjfq% 3TPTI 
(vi) Aghorastramantra — 32 > PTT-^Kdt-d^H 

m rPT ^TTcPT g T^^l I 

e) Saktyangas: W- 4- ^ff- ^T:—these six are 

Tantrika Saktyangas. W- ^T:—these six are 

Vaidika Saktyangas. 

f) Samanyariga : 3TT-f- 35- if- 3^- 3p | This is common to 
all the deities. The first letter of the name of the respective 
deity should be taken and ‘anusvara’ should be added to it. 
Then 31^511, etc., should be related to it. This becomes the 
‘Blja’ of the respective deity. 

(ix) Mantrajata-Patala : That Linga from which the 
mantras of all deities, emerge, is called ‘Mantrajata’. 
Hence, the Sivalinga which is the cause for the creation, 
maintenance and annihilation of the world, is made up of 
Mantras; it brings all good to the world and salutary for all 
the Atmans. Hence, in order to attain ‘Bhuktr and ‘Muktr, 
the ‘uddhara’ of the Linga which is made up of Mantras, is 
given in the form of a diagram in the next page: 

Adharadicakra No. of petals Aksaras in them 


Adhara 

4 petals 


Svadhisthana 

6 petals 

^ H T vl 

Manipuraka 

10 petals 


Anahata 

12 petals 


Visuddha 

16 petals 

3T 3TT g i 3 35 % cj ^ IT ^ 3T14 3? 3? 

Ajna 

2 petals 

? ^1 (Top - vertically) 

^1 (Bottom - horizontally) 
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II II 



Mantrasvarupa: There are categories as: 

Atibala, Sabala, Kaumara, Trikona, Yauvana, Prakrti, 
Vikrti, Brahmana, Ksatriya, Vaisya, Sudra, Strl, Purusa, 
Napumsaka, Sayanasthana, Asana, Suddha, Misra, Sanklrna, 
etc., are the ‘Rupas’. ‘Suddhaprasadamantra’ with ‘3 RtK 7 , 
is Atibala. That which has eight Bljaksaras is Sabala. That 
which has five Bljaksaras, is Kaumara : All the ‘devata- 
mantras’ in a group are Yauvana. A monosyllabic Mantra 
is Brahmana ; ‘Pancaksaramantra’ is Ksatriya ; ‘Sadaksara- 
mantra’ is Vaisya as well as Sudra. A mantra with the 
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pallava ‘Svaha’ is Strlmantra; that with the pallava ‘namah’ 
is Purus amantra; and that which has ‘Phat’ or ‘Vasat’ in the 
end is Napumsakamantra . A Mantra ending with ‘Svaha’ 
has the combination of Ksatriya-Vaisya-Sudra . A mantra 
ending with ‘ namah ’ is Sudramantra. A monosyllablic mantra 
is Suddha; that with four syllables is Misra; and that which 
has many kinds of letters is Sankirna. 

Mantravasa: The original letters (Prakrti) of the 
mantra are the ‘Vasa’; ‘Vahana’ is Vikrti. ‘Varnabhava’ is 
Prakrti. The ‘Vasa’ of letters is ‘jlhva’. The ‘jihva’ which is 
the residing place of letters has ‘Mukha’ (mouth) as its 
‘Vasa’. ‘Mukha’ has ‘Buddhi as its’ ‘Vasa’. ‘Hrdaya’ is the 
‘Vasa’ of ‘Buddhi’. The mind which is the means for the 
operation of ‘Buddhi’ has the ‘Pinda’ (body) as its ‘Vasa’. 
‘Pindavarna’ has ‘Nadi’ as its ‘Vasa’. Nadi has ‘Vayu’ as its 
‘Vasa’. ‘Vayu’ has Saktis as its ‘Vasa’ and finally Saktis 
have Siva as their ‘Vasa’. 

Mantra vahana : Linga, Pratima, Kumbha, Vastu, Agni 
and Kalasa, etc., that are installed during Dlksa and 
Proksana, are the Mantravahanas. 

(x) Mantrakllapatala : In this Patala, Mantraklla, 
types of Saiva and of Vlrasaiva are told. 

Mantraklla : “Mantrajata’ is twofold as ‘Aklla’ and 
‘Klla’. Kllamantra should be given up. The knowers of 
Mantra identify and use the Mantra as Netramantra, 
Nasikamantra, Padamantra, Hastamantra, Dehamantra. 

Saivaprabhedas : Saivas are of four types as Samanya, 
Misra, Suddha and Vlra. He who worships the Sivalinga 
wherever he finds it and who is fond of Bhasmadharana, 
Sivaklratana, Sivalapa and Sivabhaktas, is Samanyasaiva. 
He who worships all the deities of the Saiva, Vaisnava, 
Sakta, etc., and who finds Siva in all of them, is Misrasaiva. 
He who is devoted to Siva only, who is a Sivavratin through 
the study of the twenty-eight Saivagamas, who is able to 
conduct functions from Karsana to Pratistha, from Pratistha 
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to Utsava, from Utsava to Prayascitta and worships the 
Linga placed on a ‘Pltha’ with Yantra, Mantra, Kriya, 
Mudra, Nyasa, Avahana, etc., (upacaras), is Suddhasaiva. 

Puja (worship) is of two kinds as Atmartha and Parartha. 
The ‘Puja’ of the Linga given by the Guru by placing it on a 
Pltha, is Atmartha. The ‘Puja’ of the Linga installed in a 
temple is Parartha. Sivadvija can do both the kinds of puja. 
Others are entitled to do only Atmarthapuja. 

Vlrasaiva : A Vlrasaiva becomes ‘Sivadehin’ when he 
applies Bhasma on the body. Sri Guru grants him the Linga 
with Sivamantra. That Linga has to be borne on the body 
above the level of the ‘nabhi’ (navel) — on the head or 
in the neck, shoulders, arm or chest — and should be 
worshipped at least two times a day. These are the features 
of a Samanya Vlrasaiva. In the case of a Visesa Vlrasaiva, 
the Guru should grant the Istalinga through Dlksa (of 
three types) after installing the Nada-Bindu-Kala in the 
different places and the six Cakras, six Angas, six Advans, 
etc., in their respective places. Pranalinga and Bhavalinga 
are established in the body and the relation of the Istalinga 
with them is created by the Guru. Nirabhari Virasaiva is 
given Dlksa in the same way as above. He is known as 
Nirabharin because of his Vairagya. He abandons all 
family entanglements and keeps himself away from other 
associations (social). He is known to have Danda, 
Kauplna, Kasayavastra, Jata. Some undergo Mundana 
also. He lives by alms. 

Date of Saivagamas 

It is rather difficult to say with certainty the date of 
the Saivagamas. Yet with the help of the available evidences, 
it is possible to broadly fix the upper and the lower limits of 
the date of the Saivagamas It is a matter of irrefutable 
truth that the Saivagamas have grown through the ages. 
Pasupatasutra, by saying ^TPT )JWL R Blf 7 Trf 

fFFl)”, makes it clear that the Agama is the knowledge 
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which came originally from Mahesvara and came down to 
us (developing) through the tradition of the Gurus. If we 
look at them from the point of view of language, it can be 
safely said that they belonged to the post-Vedic period. On 
the basis of their contents, we may not be able to say that 
they belonged to ancient times, yet the Agamic culture 
should be admitted as ancient. 

Prof. S.K. Ramachandra Rao thinks that Brahmanas 
were the texts which were prepared by drawing the Vedic 
Mantras connected with sacrifices and that the gradual 
transformations of the Brahmanas were the Agamas. 
(Sivagama Saurabha, Preface, p.2). The explanations relating 
to the ‘application 7 (anusthana) of Vedic Mantras and some 
of the forms of worship belonged to the earliest period of 
the Saivagamas. The details regarding the construction of 
temples, preparation and installation of the statues of the 
deities, etc., were included in the Agamas later. There are 
some evidences for settling the upper limit of the date of 
Saivagamas. Firstly, references to the Jaina and Buddha 
systems are found in the Saivagamas. For instance: 

3Ti^ ulhdhd wssi wfesr fm I 

<s ^'5. - '^dd--cuci)ch-^Hl^df%^md: 11 (Para. A., 1.8) 

Secondly from the point of view of language, Agamas 
belonged to the post-Paninian period (700 B.C.). Thus the 
beginning period of the Saivagamas could be 600 B.C. 
The M. Bha. refers to the form of worship told in the 
Pancaratragamas. This is said to have belonged to 200. 
B.C. The ‘Vasudevamahattva 7 told in the Pancaratragama 
is referred to in the Bhag. G., which is said to have been 
included in the M. Bha. in 500 B.C. Hence Pancaratragamas 
belonged to a period earlier to 500 B.C. (Sivagama Saurabha, 
plthika, p. XVIII). Further it is noted that the Indus valley 
civilization was Saiva. Hence the date of the Saivagamas 
may go to that period. As opined by Sri R.R. Diwakar, all 
the Agamas and the entire Agama litarature can be said to 
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have existed at least one thousand years before. (Vacana- 
sastra., p. 289). But the older ones among the Saivagamas 
must have existed at least two thousand years before. This 
agrees with the earlier statement that the upper limit of 
the date of the Saivagamas could be 600 B.C. 

Virasaiva parts of the Saivagamas 

It may be noted here what Dr. S.C. Nandimath has 
said: “References either to Vlrasaivism or to the Satsthala- 
siddhanta, etc., in the available Saivagamas, are not many; 
yet most of the cardinal points in the doctrines of the Virasaivas 
are visible here and there in them. However, the available 
fragments do not lend support to the theory that the 
28 Saivagamas, which the Saivasiddhantins accept and 
which the Virasaivas claim, preach Vlrasaivism; therefore 
it naturally occurs to us to question the authority of the 
Saivagamas over Virasaivism. An attempt to solve this 
difficulty is made by a tradition current among the Virasaivas, 
which states that the first parts (purva-bhaga) of the 28 
Saivagamas deal with the Saiva-Siddhanta and the latter 
parts (uttara-bhaga) with Vlrasaivism. How far this is 
justifiable cannot be said at this stage, for the latter parts 
alleged to deal with Virasaivism are not available (Italics 
are mine). (Handbook, p.7). 

Drawing attention to the statement in the Italics, I 
would like to say, with due regards to Dr. S. C. Nandimath, 
that there are mutual contradictions in his statement. First 
he says that ‘most of the cardinal points in the doctrines of 
Virasaivas are visible here and there in them 7 and then he 
says that ‘it naturally occurs to us to question the authority 
of the Saivagamas over Vlrasaivism 7 . It is obviously contra¬ 
dictory to say that ‘the cardinal points in the doctrines of 
Virasaivas are visible here and there in them 7 (i.e., 
Saivagamas) and then to conclude that he wants to ‘question 
the authority of the Saivagamas over Vlrasaivism 7 . Further 
referring to the tradition stating that first parts of the 
Saivagamas deal with Saiva-Siddhanta and latter parts with 
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Virasaivism, he says that he could not say how far that 
tradition is justifiable at that stage when, as he says, the latter 
parts alleged to deal with Virasaivism were not available. 

But it must be noted that the uttara-bhagas of all the 
28 Saivagamas have not come down to us. Yet the uttara- 
bhagas of some of them have come down to us. Dr. S.C. 
Nandimath himself has referred to Suprabhedagama 
uttarabhaga in connection with the teaching of the burial 
practice for the Yatis and the practice of installing Kalasas 
(Ibid., p.7). Further he has referred to the Vatula-suddha- 
gama (an upagama of Vatulagama), the Suksmagama and 
the Paramesvaragama dealing with Vlrasaiva tenets, such 
as Sat-sthala, Astavarana and Pancacara. (Ibid., p.4). He 
has admitted that Sri Cannabasavanna’s Kannada work 
‘Karana-hasuge’, as admitted by the author, is based on 
Vijayabhairavl Agama. (Ibid., p.2). He has also admitted 
that the Vlrasaiva sect depicted in those Agamas has not 
the appearance of the post-Basavan Virasaivism, in all 
probability it might correspond to pre-Basavan Virasaivism 
and hence, has come to the conclusion that the composition 
of those Agamas was possibly in the period before 11th or 
12th century A.D. (Ibid., pp.4-5). 

It is the occasion now to state that the classification of 
Saivagamas into purvabhaga and uttarabhaga is undoubtedly 
justified because the available portions (patalas) of the 
uttara-bhagas give a full and clear picture of all the details 
about Virasaivism starting from Dlksa and going on with 
the details of Satsthalas, Astavaranas and Pancacaras, 
including the philosophical tenets of Pati, Pasu and Pasa 
as corresponding to the tenets of Preraka, Bhoktr and 
Bhojya respectively. (Vide the account of contents of the 
Saivagamas given earlier). Among the available uttara- 
bhagas, the uttarabhaga of Candra J.A. gives details about 
the Astavaranas and Pancacaras, with a brief reference to 
the granting of three Lingas, Bhava, Prana and Ista to the 
Karana, Suksma and Sthula sarlras by removing the Anava, 
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Maylya and Karmika Malas respectively from them 
through Vedha, Mantrl and Kriya Dlksas respectively. 
Para. A. speaks of all things about Virasaivism in its 23 
patalas, i.e., Dlksa, Satsthalas, Astavarana, types of 
Vlrasaiva and other Saivas. It also deals with Karma, Jnana 
and Bhakti Margas, the ceremony of the burying of the 
dead. Suks. A. tells about the Sivatattvasvarupa, the 
Saktis, Sadakhyas, Kalas, etc. All details of Mantra 
Pancaksara-Sadaksara, five kinds of “Omkara”, Guru- 
Sisya-sambandha, Lihgasvarupa, Linganga-sthala, etc., are 
found in it. Ka.A. speaks of 21 types of Dlksas coming 
under Vedha, Mantrl and Kriya Dlksas. Many important 
questions regarding the Vlrasaiva practices are raised and 
answered. Details about the materials and methods of 
worship are given in this Agama. Makuta A. speaks of 
details about the materials and methods of worship in its 
Kriyapada and about the last rites of the Vlrasaivas in its 
Caryapada. Vlragama speaks of all things about Virasaivism 
with an account of Sri Renuka and the devotees of His 
Holiness, etc. Supra. A. deals with the Avatara of the 
Pancacaryas and the Plthas established by them as the 
founders of Virasaivism. Svayambhuvagama deals with the 
same in the main. Thus the available uttara-bhagas have all 
the details of Virasaivism and gives an account of the 
glorious tradition of the Vlrasaivas. 

The famous Saranas of the 12th century A.D. who 
have contributed the Vacana Sahitya in Kannada, which 
happens to be ‘Anubhavasahitya’, are deeply indebted to 
the Saivagamas, i.e., uttara-bhagas of them. Many Agama 
statements are quoted by them in their Vacanas as the 
supporting authority to their sayings. 

For instance: 

Sri Cannabasavanna has quoted the followings Agama 
slokas in his Vacanas: 

Ucbt^Hdi wn i 

(Candra J.A., kri. pa., 5.15; Cannabasavanna, No. 468) 
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skcbKcKHI c<NchK^pr^ I 
rVIchl^sq^T^ TO:chU<K#fl I I 

(Candra J.A., kri. pa., 11.39; Cannabasavanna, No. 260) 

tet fH^TTKRT: #1% ^ 0H440I 
'M'WIr'HI f^PTU% I I 

(Ka .A., kri. pa., 1.12; Cannabasavanna, No. 584) 

'^rf^ra: siicKli : fvio : FT )JF): : I 

(Candra J.A., kri. pa., 2.7; Cannabasavanna, No. 664) 

3nchl?i fa-S-fariUg: Tjfsieft d-KI M^fcichl I 


3Uchl?l : Tjrsrat d-KI Mil rich I I 

Site TT^fcTRi I I 

(Candra J.A., kri. pa., 3.51; Cannabasavanna, No. 33- 
Heccina Vacana) 

4 cJk^lceu^i Wlfef I - This statement from the 

Para. A., (1.42) is very often quoted in the Vacanas. 

Further, by referring to the Vlragama (saying «}Umi*)-) 
many slokas are quoted in the Vacanas of Cannabasavanna, 
Basavanna, etc., for instance: 

Adentandade: Vlragame— 

tec fate ftete: i 

USIui-HidHi frl>*llfa ?TTfiT I I 

xr^j iwi fjft tor ticT^rtew i 

%4TTRTd| | 

(This is quoted in Cannabasavanna, No. 134) 


But these slokas are not found in the present editions 
of Vlragama. Many Saivagama statements quoted in the 
Vacanas cannot be traced to their sources because those 
portions are lost. On the evidence of the Vacana-sahitya 
(12th century A.D.), the date of the uttara-bhagas of the 
Saivagamas cannot be later than 11th century A.D. 
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Further the Srlkanthabhasya and the Srlkarabhasya 
on Bra. Su. refer to the uttara-bhagas of the Saivagamas. 
These Bhasyas belong to 11th century A.D. Hence, the 
date of the uttara-bhagas goes back to at least 950 A.D. 
S.S. is the digest of the uttara-bhagas of the Saivagamas, as 
said by its author. As will be clear subsequently the date 
of S.S. cannot be later than 950 A.D. Hence the date of 
the uttara-bhagas of the Saivagamas cannot be later than 
900 A.D. Thus the lower limit of the date of the 
Saivagamas with their uttara-bhagas can be safely fixed as 
8th century A.D. 

3. Saiva Puranas 

Puranas are the ancient sources of almost all the 
religious systems of Bharata. The post-Vedic religious 
systems of Hinduism which represent the culmination of 
Vedic tradition in the worship of Siva, Visnu, Sakti, Surya 
and Ganapati, are inspired and instituted by the Puranas. 
The history of Puranas can be traced back to Vedic literature 
and epic literature (Mahabharata and Ramayana). In 
ancient texts, Itihasa and Purana are enumerated in 
addition to the Vedas and other branches of knowledge. 
(Vide: Chand. U., 7.1). Many a legend which are already 
familiar in the Vedic literature and the epic literature, 
reappear in the Puranas, for instance, the myth of 
Pururavas and UrvasI (Rv. 10.95; Sata. Bra., 1.1.5.1; Visnu 
P., 4th Adhyaya). There are also some works of later origin 
preserved under the title of ‘Purana’. As early as the time 
of the Buddha (i.e., 5th century B.C.), there existed 
Akhyanas, Itihasas, Puranas and Gathas as a common 
literary property from which the Buddhists and Jainas as 
well as the epic poets drew their material. (Winternitz., 
Vol. I, p. 294). In the Mahabharata we find the court- 
singers who formed a special caste. (Vide Ma. Smr 
10.11,17). Sanjaya who describes to king Dhrtarastra the 
happenings on the Kuruksetra war-field belonged to that 
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caste. All the Puranas (especially 18 Puranas) are ascribed 
to Vyasa, the author of the Mahabharata, who lived at the 
beginning of the Kaliyuga (i.e., 5100 years ago). In several 
of these Puranas, the royal dynasties of the past are 
followed by the lists of the kings of the further times in the 
form of prophecies. The dynasties known to us from 
history such as, the Sisunagas, the Nandas, the Mauryas, 
the Sungas, the Andhras and the Guptas, are mentioned. 
Among the Sisunagas we find the names of Bimbisara and 
Ajatasatru, who are mentioned in Jaina and Bauddha 
works as contemporaries of Gautama Buddha and Mahavlra 
(6th to 5th cent. B.C.). We know that Maurya Candragupta 
came to the throne in 322 B.C. These and other points 
guide us to come to a safe decision that the earlier Puranas 
must have come into existence before 7th century A.D. 
The concrete ground for this is the fact that the later 
dynasties or later famous rulers such as Sri Harsa do not 
find a place in the lists of kings found in the Puranas. 
(Winternitz., Vol. I, p.501-502) 

Number and classification of Puranas: Vyasa is 
attributed the authorship of eighteen Puranas: Most of the 
Puranas agree in the order in which they enumerate the 
eighteen Puranas, viz., 

1. Brahma 2. Padma 3. Visnu (Vaisnava) 

4. Saiva (or Vayavlya) 5. Bhagavata 6. Naradlya 

7. Markandeya 8. Agneya 9. Bhavisyat 

10. Brahmavaivarta 11. Linga 12. Varaha 

13. Skanda 14. Vamana 15. Kaurma 

16. Matsya 17. Garuda 18. Brahmanda 

Besides these eighteen Puranas which are called 
‘Mahapuranas’, there are eighteen secondary Puranas 
called ‘Upapuranas’. These Puranas are classified as Saiva, 
Vaisnava and Bhahma (i.e., Puranas dedicated to Siva, 
Visnu and Brahman). Matsya, Kurma, Linga, Siva, Skanda 
and Agni — these six are called Saivapuranas; Visnu, Narada, 
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Bhagavata, Garuda, Padma and Varaha — these six are 
Vaisnavapuranas; and Brahmanda, Brahmavaivarta, Markan¬ 
deya, Bhavisya, Vamana and Brahma — these six are 
Brahmapuranas. The texts which have come down to us 
only partially agree with this classification. 

This classification is rather artifical. For instance, the 
Matsya P. which is classified as Saiva has Vaisnava chapters 
also; Brahmavaivarta P. which is classed as Brahma should 
be regarded as Vaisnava; the Brahma P. which is classed as 
Brahma, teaches the worship of Surya and Visnu as well as 
Siva; the Markandeya P. which is classed as Brahma is 
neither Saiva nor Vaisnava nor Brahma. All this confirms 
the fact that none of the Puranas has come down to us in 
its original form and that we can hardly demarcate a ‘canon 
of eighteen Puranas’. (Vide, Winternitz., Vol. I, p.509; 
Farquhar, p.225). 

General Contents of the Puranas : 

According to the statement ‘Puranam Pancalaksanam’ 
(found in all Puranas and the Amarakosa and other 
Dictionaries), every Purana should have five subjects: 
(1) Sarga, ‘the creation;’ (2) Pratisarga, ‘the renewed creation’ 
(periodical destruction and renewal of the worlds); 
(3) Vamsa, ‘the order of the generations’ (the geneology of 
gods and rsis); (4) Manvantara, ‘the Manu-periods’ (the 
great epochs each of which has a Manu or forefather of the 
human race); and (5) Vamsanucarita, ‘the history of the 
generation’ (history of the old and later royal families 
whose origin is traced back to the sun—solar dynasty and 
the moon — lunar dynasty). These five items of contents 
form only a part of the contents of the Puranas that have 
come down to us. Some of the Puranas contain contents 
that go far beyond the ‘Pancalaksanas’, some do not deal 
with these subjects at all. One thing is definitely clear and 
that is the stamp of sectarianism. They are devoted to the 
cult of some god, mainly Siva or Visnu. Besides most of 
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these contain chapters on the rights and duties of the Varnas 
and Asramas, on the general Saiva or Vaisnava rites in 
accordance with the Vedic tradition, Sraddha, special 
caremonies (Utsavas or festivals) and Vratas (vows) in 
honour of Siva or Visnu, often Sankhya and Yoga 
philosophies, etc. 

The main aim of the Puranas is the popularisation of 
Hindu-dharma. This reached to the glorious heights in the 
Puranas. Farquhar brings this out in a striking way: “It would 
be difficult to exaggerate the popularity and importance of 
the religious poems known as Puranas. They are very widely 
used among the common people both in the original and in 
numerous vernacular versions and adaptations. Indeed the 
epics and the Puranas are the real Bible of the common 
people, whether literate or illiterate, and they are the source 
of half of the vernacular literature”. (Farquhar., p. 136). 

An Account of the Saiva Puranas: 

(1) The Saiva-Purana : This appears in some texts as 
Vayavlya or Vayu-purana. Besides the ‘Pancalaksana’ contents, 
this Purana has legends glorifying Siva. Its concluding part 
contains a description of the end of the world and deals 
with the efficacy of Yoga and the glory of Sivapura where 
the Yogins who are totally engrossed in the meditation of 
Siva, go. There are so many Mahatmyas. Even in this Saiva 
Purana, there are two chapters dedicated to Visnu. 

(2) The Agnipurana : It describes the incarnations of 
Visnu. Although it begins with Visnu, it is essentially a 
Saivapurana treating exhaustively the cult of Linga and 
of Durga. Some chapters contain matters connected with 
cosmology, geneology and geography which are characte¬ 
ristics of the Puranas. Yet this Purana is encyclopaedic in 
character. It deals with Astronomy, Astrology, marriage 
and funeral rites, omens and portents, house-construction, 
the art of warfare, law, medicine, prosody, poetics and 
even grammar. 


3. Saiva Puranas : An Account of the Saiva Puranas 

(3) The Lingapurana: It gives an account of the 
creation-legend and that of the legend of the origin of the 
Linga-worship. There is a story of Siva’s visit to the 
Devadaru forest. The hermits’ wives fell in love with Siva. 
The hermits cursed him. In the account of creation, Siva 
takes the role. Legends are also told about the twenty- 
eight Lilas of Siva. 

(4) The Skandapurana: There is hardly anything of 
the ‘Pancalaksana’ in this Purana. There are six ‘Samhitas’ in it. 
They are Suta, Sanatkumarlya, Brahml, Vaisnavl, Sankarl 
and Saur! and fifty Khandas of what is called Skanda- 
Purana. Suta-samhitd is a work of some length. It contains 
four khandas. The first of these is devoted fully to Siva. The 
second called Jnanayogakhanda deals with Yoga, duties of 
Varnas and Asramas. The third teaches ways and means of 
attaining salvation. The fourth first deals with Vedic 
ceremonies and then teaches the ‘sacrifice of meditation’ 
(Dhyanayajna) and the ‘sacrifice of knowledge’ (Jnanayajna) 
as well as ‘Siva-bhakti’. A second part of it contains a 
Saiva Brahmaglta and a Vedantic Sutaglta. Sanatkumanya 
contains Saiva legends, especially those connected with the 
sacred places of ‘Varanasi’. Saurasamhitd which has been 
revealed to Yajnavalkya by the sun-god, contains chiefly 
cosmogonic theories. Sahkara-samhita (also called Agastya- 
samhita ), teaches the cult of Visnu, especially an account of 
the ‘Ramavatara’. There is a Kaslkhanda which is devoted to 
an account of the Siva temples in the vicinity of Varanasi. 
There is a ‘Gangasahasranama’ in this. 

(5) The Kurmapurana : It consisted of four ‘Samhitas’ 
called Brahml, Bhagavatl, Saurl and Vaisnavl. t Brahml- 
samhita’ is the only one that has come down to us under the 
name of Kurmapurana. An account of Visnu’s ‘Kurmavatara’ 
comes in the beginning. Yet Siva is the highest God in this 
Purana. It is emphasised over and over again that in reality 
Brahman, Visnu and Siva are one. The worship of ‘Sakti’ 
or creative force is also emphasised. ‘Pancalaksana’ topics 
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are also dealt with in this Purana. An entire chapter (1.53) 
is devoted to the Lilas of Siva. There are Mahatmyas of 
Varanasi and Prayag. There is an Isvaraglta, a counterpart 
to the Bhag. G.; this is followed by Vyasaglta, which teaches 
the attainment of the highest knowledge through pious deeds 
and ceremonies. There is a narration of the story of Slta. 

(6) The Matsyapurana: It commences with the story 
of the great flood. Visnu in his Matsya form rescued Manu. 
Creation is described in detail. Yet by virtue of its religious 
content, the Matsya-purana should be called Saiva. It has 
equal importance given to Visnu also. Siva and Devi legends 
are also told. 

Saiva content in other Puranas: 

a) There is a description of a holy forest of Utkala 
sacred to Siva in the early part of the Brahmapurana. Here 
we find the story of Siva’s marriage with Parvatl. There are 
many Saiva myths here. There is a hymn to Siva (chapter 37). 

b) Saurapurana (Adityapurana) which is an ‘Upa¬ 
purana’ of Brahmapurana is of great value as regards our 
knowledge of Saivism especially of Linga worship. Siva is 
identified with the Sun-God. The advantages of Siva- 
worship are praised. Many Siva-legends are told. On the 
one hand Siva is explained as the Atman and on the other 
the creation from Prakrti is described as in the Sankhya 
system. 

c) Varahapurana has some Saiva legends relating to 
Siva and Durga interspersed in it. 

d) A considerable portion of a section in the Vamana- 
purana deals with Linga-worship, the Saivite legends of 
the marriage of Siva and Uma and the origin of Ganesa 
and Kartikeya (Skanda). 

e) There is a Sivapurana which is the most voluminous 
Upapurana with twelve Samhitas. Similarly the Ganesa- 
purana and the Candlpurana are also Saivite Upapuranas. 


3. Saiva Puranas : Saiva contents in other Puranas 
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As clearly stated in S.S., 1.25— 

Sivayogi Sivacarya consulted all the Saiva Puranas and 
took the points relevant to Vlrasaivism from them in 
formulating the doctrine of one hundred one Sthalas in 
his S.S. The Sanskrit commentator has given quotations 
from some of the Puranas in his commentary. They are 
in conformity with the concerned slokas of the text. 
Taking the clue from these, we can point out the main 
Puranic sources that are behind the ideas presented by the 
author : 

(1) Adityapurana (an Upapurana of Brahmapurana) 
gives an account of Siva’s creation of the Rudras (Pramatha- 
ganas): XRTT: I 

PIHle|chUdif^|ul5|i&'*ldH^»dHf^dH v l I (quoted in Ta. Pra.) 
— ‘Having been asked by Brahman to create the ‘prajas’, 
Siva created through his mind the Rudras who were equal 
to himself in power, who were endowed with a blue neck 
(nllakanthas) and three eyes (trinetras) and who were 
adorned with matted locks and crowns’. S.S. (2.25-26) 
describes the creation of ‘Pramathaganas’ with the same 
background: 

ffTP ITfsJrT: STRpfepJTT fSRJiflPHI I 


(2) Sankarasamhita of Skandapurana has been the 
source of some special teachings of the S.S. For instance, 
Sa. Sam. has said that the caste-restrictions prescribed by 
Siva should be observed and he who transgresses them 
would be a candala (an outcaste): R;i<t) c Kii PllciH^lki %kT1cP 
PTpTWTSfcT 3 BT:.... 11 (quoted in Ta. Pra. on S.S. 
9.29). Sivayogi Sivacarya has taken this point and put it 
thus in a positive way: 
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*eWMlkmPUdl: TMIdlqi 
ffaf ^trT ^rT^lt cb^MH | | (S.S., 9.29) 

Secondly, Sa. Sam. speaks of the Sivayogin who is 
Pranalingin: tfTWT ?? qfa 3^1% #1 71ft: 7^:1 

q'W^Wfald ^RWHd): fwttl I (Quoted in Ta. 

Pra. in the preamble to S.S., 12.24) — ‘Jlva is in the form of 
Prana (Life-Principle) and Sankara is of the nature of the 
Linga; he who knows the union of the two is the Sivayogin 
with the knowledge of the Pranalinga’. The same idea is 
brought out by Sivayogi Sivacarya in S.S., 12.24: 

tRsTp Wiufl tiffa: wchlRta : I 

UchlRd: I I (S.S.; 12.24) 

Thirdly, Sa. Sam. portrays the Sati-Patibhava between 
the Sarana and Siva: W\\ ^ qfqfMf ffq tWPJ: I 

UNPsl'b^si 3lfer WWip^l I (Quoted in the Ta. Pra. in 
the preamble to S.S., 13.5) — ‘I am the devoted spouse and 
the Linga is my husband, who is the very Lord residing in 
my heart; there is no mundane pleasure; the Saranasthala 
is great’. This is behind the statement of Sri Sivayogi 
Sivacarya which defines the Sarana: 

■Hn)c< <uu) <4*3 vifcki 

Tflsq W: VKUHWdm | (S.S., 13.5) 

(3) Sutasamhita of the Skandapurana has been quoted 
thrice in the Ta. Pra. (in the preamble to S.S., 11.74) on 
the conception of the power of Paramesvaraprasada in 
revealing everything coming under the triad of Bhoktr, 
Bhogya and Prerayitr as of the nature of Siva : 'H) c Kil qpq 
Mm ■Hbi'lH'bQirH q I Tpl 1WPT iflftr 4td 141^417^^1^11 (quoted 
in the preamble to S.S., 11.74). This has been behind the 
following statement: 

3T7t£ yrrwpt 7734 iKhH^cbKUl I 

77^ PvicW4 fqq 4T317T?Tq: 11 (S.S., 11.74) 
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Secondly, Su. Sam. says that ‘Ahamsabda’ is ‘Rudha’ 
(established in usage) in that sense of Jlvatman: 
qqcqT7qt% I (quoted in the Ta. Pra. on 12.22-23). 

The supreme ‘Samadhi’ is described by Sri Sivayogi 
Sivacarya with this idea hidden in it: 

iWtt MflrMH TTlSfqiclddj 
d^cbdHdirnr^.: TWlfsi: WTt R1T: 11 (S.S., 12.23) 

Thirdly, Su. Sam. speaks of the nature of the three 
Gunas, Sattva, Rajas and Tamas: 7[Wc^7J7q q fFT q ^TPq 
TrteFiqqi qqtflcqTqTiriqf#qif^qTqqiqiTq 

frt q ci-hth! I (quoted in the Ta. Pra. in the preamble 
to S.S., 13.15-19) — Sattvaguna gives rise to pleasure, 
knowledge, renunciation and happiness; sorrow, leaning 
to action, attachment and redness are the results of 
Rajoguna; and delusion, bewilderment, sluggishness and 
blackness are caused by ‘Tamoguna’. It is in the light of 
these hints from the Su. Sam. that we have to view the 
three kinds of Bhaktas described by Sri Sivayogi Sivacarya 
in S.S., 13. 15-19 in which Tamasanirasanasthala has been 
elucidated. 

Thus Sri Sivayogi Sivacarya has used the Saiva Puranas 
as the sources for his formulation of the Vlrasaiva doctrine 
of one hundred and one Sthalas. Only some examples are 
given here. The present introduction cannot afford to point 
out all the shades of the Puranic influence on S.S. Some 
scholar who has specialised in Puranas should make a 
special study of S.S. from this point of view. I am quite 
confident that such a study would be extremely illuminating 
and that it would give a model to the study of the influences 
of Puranas on the Bharatiya religious systems. 

The date of Sri Siddhantasikhamani 

As regards the date of Sri Siddhantasikhamani a lot of 
things have to be discussed and lot many misconceptions 
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have to be strictly removed. Sometime during the first 
decade of the twentieth century there arose a controversy 
between two factions of Vlrasaivas, the factions called 
popularly as ‘Guruvarga’ and ‘Viraktavarga’. The ‘Virakta¬ 
varga’ became the champions of the view or rather a belief 
that Sri Basavesvara was the founder of Vlrasaivism. The 
‘Guruvarga’ faction argued, without prejudice to the 
place of Sri Basavesvara in the Vlrasaiva tradition, that 
Basavesvara was not the founder of Vlrasaivism and that 
Vlrasaivism existed long before him. Their contention 
was that Sri Jagadguru Pancacaryas were the founders 
of Vlrasaivism. Sri Basavesvara was born in a Saiva 
Brahmana family of Bagewadi and embraced Vlrasaivism 
by giving up the practices of Brahmanism and taking 
Vlrasaivadlksa (Lingadharana) from the then pontiff of 
the Sarangamatha at Kudalasangamaksetra called Sri 
Sangamesvara Svamin or Jatavedamuni. All the biographies 
of Sri Basavesvara are unanimous in saying this. Sri 
Sarangamatha tradition continues even to this day. It is 
regarded as a Sakhamatha of the Ujjinlpltha founded by 
Sri Jagadguru Marularadhya who started ‘Vrstisutra’ and 
‘Nandigotra’. Sri Basavesvara was a great reformer who 
cleansed the great tradition of the dirt of superstitions, 
social hierarchy, casteism, etc., which had enveloped it 
during the course of a few centuries before him and 
reinstated it in its earliest pristine purity that is reflected in 
the uttarabhagas of the Saivagamas and Sri Siddhanta¬ 
sikhamani. But for the efforts of Sri Basavesvara and his 
contemporary saints of the twelfth century A.D., Vlrasaivism 
would not have been what it is now. Yet in the heat of 
controversy then, opinions were divided and the attitudes 
of the factions were clearly inimical. 

In those days, the ‘Viraktavarga’ believed that the 
Vacanas (Sayings) of the Saranas in Kannada were exclusively 
the authority for Vlrasaiva religion and philosophy. To 
undermine the importance of the earlier Vlrasaiva works 
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in Sanskrit, (Saivagamas, S.S., Srikara Bha, etc.,), they 
ignored them in their circles and began to spread false 
stories about them. In particular, about the authorship of 
S.S., it was being said that its text was ‘cooked up’ by some 
modern scholars in the twentieth century (Sri Kaslnatha 
Sastrin of Naganur Brhanmatha, etc.,) and was passed on 
in the name of some unknown writer. The Virakta Svamljis 
and the scholars of their faction were not even taking the 
name of S.S. in any context as if it were an ‘inauspicious 
name’. The Guruvarga faction also had more or less same 
type of attitude towards the Vacana literature. [Now things 
have changed for the better. The heat has died down. 
Thanks to the right stand taken by His Holiness Lingaikya 
Sri Sri Jagadguru Gangadhara Mahasvamljl of Muru Savira 
Matha of Hubli, H.H. Sri Sri Jagadguru Annadanlsvara 
Mahasivayogin, Samsthana Matha, Mundargi, etc., on the 
one hand and the present pontiffs of the Pancaplthas, the 
five Jagadgurus of Pancaplthas, etc., on the other hand, 
considerable amount of harmony has developed between 
the “Guruvarga” and the “Viraktavarga”] 

The above-mentioned allegation against the text of 
S.S. has to be strongly refuted because the facts are strictly 
against it. Here I am setting down those facts and trying to 
throw a flood of light on the date of S.S.: 

(1) Mention is made of the name of Sri Maritiontadarya 
above. His Holiness has written a Sanskrit commentary 
(Vyakhya) called Tattvapradlpika (Ta. Pra.) on S.S. This is 
also mentioned above. It is clear from Sri Maritontadarya’s 
another work called Vlrasaivanandacandrika that His Holiness 
hailed during the ruling period of Immadi (II) Basavappa 
Nayaka of Keladi. There it is said: 

— ‘O King Basava! I shall tell you 
the doctrine (Vlrasaiva doctrine) and the refutation of the 
other doctrines’. Immadi Basavappa Nayaka was ruling at 
Keladi in 1677 A.D. The date of Sri Maritontadarya is thus 
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the latter half of the seventeenth century A.D. Thus it is 
possible to say that S.S. existed at least before this date. 

(2) A Kannada commentary on the entire text of S.S. 
called SiddhantabodhinI has come down to us. It was 
written by Sri Sosale Revanaradhya. In another commentary 
of his called ‘Mahimnastavika’, Sri Revanaradhya has 
stated that he wrote this commentary on the direction of 
Sri Somasekhara yogin and for pleasing a king of 
Cikkanayakapura called Mudinayaka. According to the 
first inscription of Cikkanayakanahalli (the same as 
Chikkanayakapura), King Mudinayaka lived in 1623 A.D. 
Hence, the date of Sri Revanaradhya is the first quarter of 
the seventeenth century A.D. Thus the date of S.S. should 
be still earlier to this date. 

(3) In the seventeenth century itself Sri Turaimangalam 
Sivaprakasasvamigal translated S.S. into Tamil. (Vide 
Vlrasaivism, p. 263; Tamil and other cultures, p.24). This 
confirms the point that S.S. existed earlier to 17th century 
A.D. 

(4) Another Kannada commentary on S.S., written 
by Sri Ujjinlsa who was a disciple of Sri. Gorakoda 
Mallikarjunacarya, has come down to us. Considering 
Sri Ujjinlsa as later than Sri Moggeya Mayideva (1430 
A.D.), his date was first dicided as 1550 A.D. (Ka. Ka. 
Ca., p. 259). Later Sri H. Devirappa has pointed out that 
Sri Lakkannadandesa belonging to 1424. A.D. has eulogised 
Sri Gorakoda Boppanna Desikendra, who was a predecessor 
of Sri Gorakoda Mallikarjunacarya mentioned above. On 
the basis of this Sri Ujjinlsa is assigned to 1460 A.D. (Vide 
Pra. Ka., p. 105-106) [As a consequence, the date of Sri 
Moggeya Mayideva goes still further back]. Thus S.S. must 
have existed still earlier, i.e., before 15th century A.D. 

(5) There are clear traces of the influence of S.S. on 
the Kriyasara of H.H. Sri Nllakantha Sivacarya. Raising 
the question as to who is the eligible recipient of Vedanta 
(Vlrasaivasiddhanta), Sri Nllakantha Sivacarya says: 
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^ i 

(Kri. Sa., part I, p.ll, sloka 6) 

It means that he who has the earnest desire to know 
the six Sthalas further devided into one hundred and one 
Sthalas and the varieties of Linga, is eligible (adhikarin) to 
receive the knowledge of Vedanta. It is established beyond 
doubt that the systematic arrangement of the Satsthala- 
siddhanta into Ekottarasatasthala-siddhanta and their 
special features was first done in S.S. Further Kri. Sa. 
quotes a sloka of S.S. with a few changes in the second half. 
The sloka in question is: 


[cHcKlni u$£Mi : I I 

(S.S. 9.13; Kri. Sa., part I, p. 19, sl.102) 

The same sloka is quoted by VI. A. Pu. The date 
of this Purana is 1530 A.D. Further in Kri. Sa. (part I, 
p.18, si.99), Sri Madhvacarya has been referred to as 

3^1 Hence, its date is 1400 A.D. 
Then, the date of S.S. should be earlier than at least 1400 A.D. 

(6) Sri. Basavanna has quoted the following sloka 
of S.S. in one of his Vacanas which begins with the 
statement, viz., ‘Nlnoliyitte punya nlnolladude papa’: 

3TRITT 'TfWTF'TT: I 
clT "STSJT^T: I I 

(S.S., 9.11; Ba. Sa. Va„ No.505) 

Sri Cannabasavanna also quotes slokas of Sri S.S. in 
two of his Vacanas beginning with respectively as (i) ‘Sadhaka 
deseyalli kulavanarasalahudallade siddhadeseyalli arasa- 
bahude’ and (ii) ‘Yada Sivakalayuktam, etc’. 

(^) fTUrdfdhOOMH 4irdL|RcbAHI I 

cTT Uchlc4d | | 
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[S.S., 11.55; Ca. Ba. Va., No. 234 —in the beginning of 
the second pada the Vacana reads ‘T in the place of 3^] 



[S.S., 10.47-49; Ca.Ba.Va., parisista, No. 33—The beginn¬ 
ing of II half of I stanza: Vacana reads ‘cRRl^T:’ in stead of 
‘cRR^Tl’ 


The beginning of I half of II stanza : Vacana reads 
TpRTiltj’ in the place of I’ II half of the II stanza : 

Vacana reads in stead of and ‘hRihRiRi<1*FT:’ 


in the place of The I half of the III stanza 

in the Vacana is : ‘3-U^M ^^4 (f^pf) ^ P chK^lqj”] 


(7) It is interesting here to note that the Saranas of 
12th century A.D. were aware of the doctrine of 101 
Sthalas which was systematically elucidated for the first 
time in S.S. For instance, in one of his Vacanas, Sri Canna- 
basavanna has said: ‘Namma adyara vacana nurondu 
sthalava (one hundred and one sthalas) mlrida mahadalli 
nindittu’ (Ca. Ba. Va., No. 474). Again Sri Allamaprabhu, 
in one of his Vacanas (Allama. Va. Sam., No.800) has stated : 

‘.sarvacarasampattina vivarava tilidu, nurondusthalada 

(hundred and one sthalas) acarane. satsthalamarga- 

vididu.’. It is clear from this that the Saranas knew about 


the system of 101 Sthalas as systematically elucidated by S.S. 


(8) The point (7) given above is further corroborated 
by the fact that Sri Cannabasavanna and Sri Allamaprabhu 
have given the names of the 57 Lingasthalas: 
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Gurulinga trividha: Dlksaguru, Siksaguru, Jnanaguru. 
Sivalinga trividha: Kriyalinga, Bhavalinga, Jnanalinga. 
Jangamalinga trividha: Svaya, Cara, Para. 

Intu Acaralinga ombattu (nine). 

Agamalinga trividha: Kriyagama, Bhavagama, Jnanagama. 
Kayalinga trividha: Sakaya, Akaya, Parakaya 
Acaralinga trividha : Dharmacara, Bhavacara, Jnanacara. 
Intu Gurulingasthala ombattu (nine); ityubhayasthala 
hadinentu 

Anugrahalinga trividha: Kayanugraha, Indriyanugraha, 
Prananugraha 

Arpitalinga trividha : Kayarpita, Karanarpita, Bhavarpita 
Tanugunalinga trividha : Sisya, Susrusa, Sevya 
Intu Sivalingasthala ombattu (nine); Intu trtlyasthala 
ippattelu 

Olavulinga trividha : Jlvatma, Antaratma, Paramatma 
Nirupalinga trividha: Nirdehagama, Nirbhavagama, 
Nastagama 

Prasadalinga trividha: Adiprasadi, Antyaprasadi, 
Sevyaprasadi 

Intu Jangamalingasthala ombattu (nine); antu catur- 
thasthala muvattaru. 

Padodakalinga trividha: Dlksapadodaka, Siksapado- 
daka. Jnanapadodaka. 

Nispattilinga trividha : Kriyanispatti, Bhavanispatti, 
Jnananispatti 

Akasalinga trividha : Pindakasa, Bindvakasa, Maha- 
dakasa. 

Intu Prasadalinga ombattu (nine); antu Pancama 
sthala nalvattaidu. 

Prakasalinga trividha : Kriyaprakasa, Bhavaprakasa, 
Jnanaprakasa 
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Prasadalinga trividha: Svlkrtaprasada, Sistodanaprasada, 

Caracaranastiprasada 

Sthalalinga trividha: Bhandasthala, Bhajanasthala, 

Angalepasthala 

Sunyalinga trividha: Svayaparavariyadasthala (Svapara- 

jnasthala), Bhavabhavanastasthala, Jnanasunyasthala. 

Inti Mahalingasthala hanneradu (twelve); 
antu satsthala aivattelu. (fifty-seven) 

(Ca. Ba. Va. No. 104) 

It may be noted here that the names and the order in 
which they are mentioned in the above Vacana are exactly 
the same as those found in S.S. (Vide S.S., Paricchedas 
15-20). It is only in the number of Sthalas of Saranasthala 
and Aikyasthala (i.e., Prasadalingasthala and Mahalinga- 
sthala) there is difference between S.S. and Ca. Ba. Va. 
According to the arrangement in S.S., Saranasthala has 
twelve Sthalas and Aikyasthala has nine Sthalas, while in 
the arrangement of Ca. Ba. Va. the Saranasthala has nine 
and the Aikyasthala has twelve Sthalas. Sri Allamaprabhu 
has also mentioned these fifty-seven Sthalas in one of his 
Vacanas (vide Allama. Va. Sam., No. 789). Here again 
it may be noted that in the arrangement of the Sthalas 
under each of the six Sthalas (Acaralingasthala, etc.,), Sri 
Allamaprabhu has arranged nine Sthalas each and has 
taken the last three separately and explained them. 

The above points, 6,7 and 8, are enough to show that 
the Vacanakaras (Saranas) of the 12th century A.D. knew 
S.S. and quoted slokas from it as supporting authority for 
their thoughts. Thus the date of S.S. should be regarded as 
going further back, i.e., before 12th century A.D. 

Vacanasahitya in Kannada is not the Primary Source of 
101 Sthalas: the Primary Source is S.S. 

Here, it is necessary to discuss and decide conclusively 
as to which is the primary source of the doctrine of one 


Vacanasahitya is not the Primary Source of 101 sthalas 

hundred and one Sthalas. It is already stated earlier that 
S.S. is the primary source of the doctrine 101 Sthalas. It 
may be noted here that Dr. S.C. Nandimath has first 
observed: “Sivayogi Sivacarya seems to be arbitrary in his 
division; yet, by observing very carefully all the minor 
Sthalas, we find some principle by which he is guided 
throughout”. (Handbook, p. 125). He has not stated as to 
what is that principle. It goes without saying that in the 
philosophical analysis of spiritual ascent what appears 
should not be blindly taken and that because of subtlety 
the progress of a spiritual pilgrim can be known through 
close observation only. The observation which comes sub¬ 
sequently should be carefully examined. The observation 
in question is: “Sivayogi Sivacarya collected and handed 
down the doctrine of 101 Sthalas said to have been formerly 
communicated to the sage Agastya by Renukacarya, one of 
the five traditional founders of Vlrasaivism; therefore the 
101 Sthalas are said to be as ancient as Agastya, the 
mythical sage who is believed to be the first Aryan teacher 

to come to the South. We are not certain which 

Agastya was the pupil of Renukacarya. Sivayogi Sivacarya 
mentions that Renukacarya was a contemporary of 

Vibhlsana, the brother of Ravana.Then Agastya is the 

same sage in whose Asrama Rama lived. In spite of this 
supposed antiquity of 101 Sthalas, there seems to be no trace 
of this division in the books of Basava or Cennabasava or 
their Colleagues. For lack of au thentic proof of antiquity, the 
development of these 101 Sthalas may be taken to be later 
than the 12th century .” (Ibid., p. 125) 

It is rather unfortunate that the Vacanas of Canna- 
basavanna and Allamaprabhu containing references to 101 
Sthalas and to the names of 57 Lingasthalas agreeing with 
those in the S.S. (which I have quoted earlier), did not 
come to the notice of the learned scholar. In view of these 
references, the observation of the scholar stands rejected. 
It can be safely decided that the doctrine of 101 Sthalas 
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was already known to the Saranas of 12th century A.D. and 
that it was formulated on the basis of the Saivagamas and 
Saiva Puranas, prior to 12th century A.D., by Sri Sivayogi 
Sivacarya. 

At this juncture, Sri Sri Dr. Immadi Sivabasava Svamljl 
of mysore, has arrived at a conclusion that the primary 
source of the doctrine of 101 Sthalas is the Vacanasahitya 
in Kannada (12th century A.D.). (Vide S.S. & S.B., p.43-51). 
The ingenuity involved in the attempt of His Holiness can 
be seen here. The main ground on which this conclusion is 
based is the following statement : 


(Kri. Sa., Part III, p. 118) 


“Since one hundred and one Sthalas are understood 


in the doctrine of Six Sthalas, they are not separately 
taught; those varieties of Sthalas should be known from 
the Bhasaprabandha, i.e., the work in the Bhasa, regional 
language”. 

Sri Svamljl has ingeniously taken Bhasaprabandha as 
the Vacanasahitya in Kannada. How strange! Can ‘prabandha’ 
mean Sahitya or literature ? Sri Svamljl has further 
observed that the author of Kri. Sa. has said that he has 


written a work in the Bhasaprabandha (i.e., Vacanasahitya, 
as His Holiness has taken). The statement of the Kri. Sa. 
in question is : ‘3P*RF1WT?1 TO#’ T^T 

td'hellfa'fcIHW W^TATTWlTTCf < 4TWT%Fr- 

I (Kri. Sa., Part III, p. 49)— “The procedure 
of Agama found in the Dlksa granting the Istalinga which 
is infused with the ‘Kala’ (Citkala) through the mantra: 
‘Adhvanamadhvapate, etc.,’ should be seen in the Bhasa¬ 
prabandha written by me”. 


Here ‘asmatkrte bhasaprabandhe’ cannot be taken as 
his work in Bhasaprabhandha but should be taken in the 


S.N. Dasgupta’s view refuted 
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sense of his work in Bhasa, regional language which is 
Kannada in the case of the author of Kri. Sa. In the 
previous statement, the word Bhasaprabandha in the 
Ablative case refers to the same work denoted by the word 
Bhasaprabandha in the Locative case mentioned in the 
present statement. In fact in both the statements, the 
author of Kri. Sa. is referring to his work in Kannada but 
not to the Vacanasahitya. He has told in his first statment 
that the readers can consult his work in Kannada for 
details about 101 Sthalas. [This work is not available now]. 
This does not prove anything against what is stated earlier 
regarding the primary source of the doctrine of 101 
Sthalas. That S.S. is the first and pioneering work on the 
doctrine of 101 Sthalas, is confirmed. With all the 
ingenuity employed, Sri Svamljl has failed to shake the 
accepted view. 

S.N. Dasgupta’s View refuted 

Sri S.N. Dasgupta has created a misconception 
regarding the date of S.S. on thoughtless acceptance of 
some ground which is no ground at all. He says: “Siddhanta 
Sikhamani refers to Basava and is itself referred to by 
Srlpati. This shows that the book must have been written 
between the dates of Basava and Srlpati” (Dasgupta, Vol. 
V. p.44). He has quoted the following portion from the 
ninth Pariccheda of S.S.: 



It must be at once noticed that the reference to 
Basavesvaracara is found in the preamble to the stanza 
portraying the Ganacara, one of the Pancacaras. This 
preamble belongs to the Sanskrit commentary on S.S. but 
not to the text of S.S. It is strange indeed that Sri Dasgupta 
has failed to differentiate between the commentary written 
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by Sri Maritontadarya and the original text. What is found 
in the commentary cannot be attributed to the orginal 
text unless it is a ‘svopajna’ (author's own) commentary. 
Hence, with due respects to the eminent scholar, it should 
be said that he has misrepresented the whole issue. There 
is no reference to Basavesvara or any of the Saranas of his 
times in S.S. Hence, the ground and the conclusion on that 
ground are both rejected. 

(9) The date of Srlkara Bha. of Srlpati Panditaradhya 
is the deciding factor in fixing the lower limit of the date of 
S.S. [Even this date had been a controversial point for 
quite a long time. Now this date has been conclusively 
decided]. Srlkara Bha. quotes stanzas from S.S. often 
taking its name. For instance, Srlkara Bha. has the 
following references to S.S.: 



X. 




s ll (S.S., 6.59-61) 


(Srlkara Bha., Vol. I, 1.1.1, p. 19) 

fWHrTET JREET:” (S.S., 5.27-31) 

ftl.6MR!HslWuft (Ibid., Vol. I, 1.1.1, p.31). 


1:11 (Ibid., Vol.1,1.1.1., p.22) 


3TWT 


II (S.S., 5.2.-11) 
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(Ibid., Vol. II, p.44-45, 2.2. 37) 


It becomes clear from these references that S.S. was 
used as an authority in the Srlkara Bha. Hence, S.S. existed 
before the date of Srlkara Bha., which can be taken as the 
lower limit. Once the date of Srlkara Bha. is decided, this 
lower limit can be decided. 


The date of Srikara Bha. 


Sri Hayavadana Rao who edited and published Srlkara 
Bha. from Bangalore in 1939 A.D., has decided the date of 
Srikara Bha. as 1400 A.D. The ground on which he has 
decided that date is that the name ‘Madhva’ comes in three 
places in the Srlkara Bha. as: 


(i) W-fdAlWb- 




dR<l'HI ? f I l s q<1't[^ c t)< u IK*-'*T: I (Srikara Bha., 2.3.18) 


(ii) TRdlR- 




(Ibid., 2.3.40) 



(Ibid., 2.2.41) 


Sri Cilakuri Narayana Rao, in his long introduction in 
Telugu to the Panditaradhya-caritra of Palkuriki Somanatha 
in Telugu, has criticised the view of Sri Hayavadana Rao 
and has come to the conclusion that Sripati Panditaradhya 
(author of Srlkara Bha.) was prior to 12th century A.D. In 
this connection, Sri Cilakuri Narayana Rao has clearly 
stated that the word “Madhva” is not at all compatible in 
the places where he has retained the word ‘Madhva’. Firstly, 
according to the first sentence, it will have to be admitted 
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that Sri Madhva considered Atman as ‘Vibhu’ (all-pervasive). 
But this is not the case, because Madhvacarya has said: 

and l” 

(Bra. Su., Madhvabhasya, 2.3.20 and 2.3.24). Similarly the 
name of an individual like ‘Madhva’ cannot be compatible 
with the general ‘Matavacakas’ like Tarkika, Bhagavata, 
Pancaratra. Hence, Sri Cilakuri Narayana Rao felt that with 
the intention of pushing the date of Srlpati Panditaradhya 
to a later period, Sr! Hayavadana Rao has included the word 
‘Madhva’ in those places. This he got clarified by writing a 
letter to Devidi Jamlndar who had given the original 
manuscript of Srlkara Bha. to Sri Hayavadana Rao: 

“Avakyamulalo ‘Madhvasabda’ maprastutamu, asam- 
baddhamani talaci, hayavadanaravugaraccuceyadamunaku 
mulapratiniccina devidi jamlndarugariki jabu vrayaga varu 
mulamunu cuci vrasinaru. Kabatti Srlpatipandituni kalamu 
kri. sa. 1400 ani nirnayincadaniki sadhakamuga untundani 
kabolu tatpariskartala padamuni cerci untarani niscayin- 
cikonnanu” (Pandita. Ca., Bhumika, p.30-31). 

It may be noted here that Sri Cilakuri Narayana Rao 
did not know at that time that in retaining Madhvapada in 
those places Sri Hayavadana Rao depended on the 
evidence of only one manuscript of Srlkara Bha., which he 
had obtained from one Pandit Basavaradhya of Mysore. 
Hence he thought that the editor intentionally added that 
word in those places. Yet, we have to say that Sri 
Hayavadana Rao was not at all justified in retaining 
Madhvapada in those places on the evidence of only one 
manuscript, while that word is not found in those places in 
any one of the four manuscripts which he had obtained 
from Devidi Jamlndar. 

Inscriptional evidence: 

In view of the above, it is necessary to consider other 
evidences. There is an inscription of Mahamandalesvara 
Pallaketu Raja of Calukya dynasty at Mallikesvara Temple 
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at Vijayavada. Its date is 12th century A.D. That inscription 
refers to an account of Srlpati Pandita’s astonishing deed 
of binding the live coal in a silken cloth to prove the 
‘paramya’ (superiority) of Sivabhakta: 


to 3Tr5J§T: I I 

(Inscription M.E.R. No. 536; Inscriptions of Madras 
Presidency, Vol. II, No. 305; South Indian Inscriptions, 
Vol. IV, p. 489). 

In the above inscription, the name cited is ‘Panditaradhya’. 

It may be asked as to how to decide that that name 
referred to Srlpati Panditaradhya only. The answer is that 
so far as the Agnistambhana-vidya is concerned, it was one 
of the ‘Panditatraya’ (Srlpati Panditaradhya) that is said to 
have demonstrated it. Mallikarjuna Panditaradhya in his 
telugu Si. Ta. Sa. has referred to this: 

Okkande daivamu Sivundani 
Nikkamu seyutaku mudice nippulu clran 
Srukkaka Srlpatipanditund- 
Aakkajamuga vijayavadanalajammi Siva. 

(Quoted in the introduction to Pandita. Ca., p.26) 

Further this account is given in Palkurike Somanatha’s 
Ba. Pu. (p.210), Gubbi Mallanarya’s Bhava. and Vlraradhya’s 
Dha. Gu. 

It may be again asked as to the ground on which it can 
be said that Srlkara Bha. is the work of Sripatipanditaradhya. 
The contents of the work are indicated by Palkurike 
Somanatha when he has said: 

Kadu narthinutpattikartana brahma 
Vadibrahmamanu brahmavadulam drunci 
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Harabhaktiyutpattikadhipati narigam 
Baragenda dolli Sripatipanditayya 

(Pandita. Ca., Chap.l, p.7) 

Here Srlpati Panditaradhya is said to have strongly 
condemned the conception of Brahman of the Advaita as 
dry Brahman and to have established the devotion towards 
Siva. What we find in the Srlkara Bha. is nothing but the 
refutation of Advaita and establishment of Sivadvaita. 
Hence the above statment of Somanatha clearly hints at 
the principal contents of Srlkara Bha. 

Thus it can be decided that Srlkara Bha. belonged to 
ff century A.D. Sri Jagadguru Vlrabhadra Sivacarya of 
Kaslpitha (Jangamavadl Math) has come to the same 
conclusion and Sri Vidvan M.G. Nanjundaradhya has 
considered the opinions of Sri Jagadgurujl and Sri Cilakuri 
Narayana Rao and has come to the conclusion that Srlpati 
Panditaradhya belonged 1070 A.D. 

In the light of this, it can be decided that S.S. 
belonged to a period prior to the date of Sripati 
Panditaradhya, i.e., Ifth century A.D. Then how far back 
the date of S.S. can be taken? For this the following 
internal evidences can be considered: 


rTTfaTFm I I 

7. FPk^Tfcl ^cRTl rl AidrcHdJ 


rf olc'lrclcjd | | 


3 . 









Although these verses can be explained in such a way 
as to be in conformity with the ‘Jagatsatyatvavada’, yet the 
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statements are taken from the context of the Advaita 
propounded by Sankara. Hence, S.S. must have belonged 
to post-Sankara period, i.e., 8th century A.D. Hence, it can 
be said that S.S. might have been composed during the 
period between 8th century A.D. and 10th century A.D. 

New evidence proposed: 

Now a seemingly clinching evidence has been discovered 
by Dr. Mallikarjuna Paraddi in his recent article published 
in February 2007 (Vide Saddharma Va., p. 46-47). It is 
already noted above that Sri Siddhanatha Sivacarya was an 
immediate predecessor of Sri Sivayogi Sivacarya, the 
author of S.S. He is attributed the authorship of a Campu- 
kavya by name Renuka Vijaya. This work was long back 
edited and published by Harlsvara Sastrin of Mysore in 
1926 A.D. The Author himself has mentioned the date of 
completion of his work thus: 

I 

uoWil5 ri 3T^€f: 3TPT I (Re. Vi., 5.57). 

(W - \, 0 > \ an d V in the reverse order) 

The date of completion of Re. Vi. according to this was 
Vikrama year 1016, Margasiras Purnima. This corresponds 
to the Christian year 959 A.D. Hence the date of S.S. 
composed by the successor of the author of Re. Vi., can be 
the latter half of the 10th century A.D. 

This evidence needs to be thoroughly examined. On 
close scrutiny of the contents of Re. Vi. and comparison 
with those of Revanasiddhesvara Ragale (Re. Ra) of 
Harihara (1185-f280 A.D.), I strongly feel that the date of 
completion of Re. Vi. as derived from its concluding Sloka 
(5.57)— i.e., Vikrama year 1016 = 959 A.D. —- cannot be 
accepted. The text of Re. Vi. refers to an event of the life 
of Sri Revanasiddha who was the elder contemporary of 
Sri Basavanna (12th century A.D.). The event in question 
pertains to the Dlksa of Havinahala Kallayya or Kallinatha 
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(Bhujagaranya or Uragapura Kallinatha) by Sri Rudramuni 
deva (Rudramuni Sivacarya) on the direction and in the 
presence of Sri Revanasiddha. (Vide Re. Vi., 5.30-43; 
Havinahala Kallideva Ragale (Ha. Ka. Ra., p. 394-396 in 
Hariharana Ragalegalu- Ha. Ra.; Re. Vi. 5.30-43). 

In view of this reference, I am of the view that the 
sloka in question is an interpolation by some scribe and 
that the author of Re. Vi., Sri Siddhanatha Sivacarya, was 
not the same as the predecessor of Sri Sivayogi Sivacarya. 
Hence, when many concrete evidences are already pointing 
to a date prior to 10th century A.D., in the case of Sri 
Sivayogi Sivacarya, there is no necessity of taking this 
doubtful evidence for deciding that date. Thus it stands 
that Sri Sivayogi Sivacarya wrote S.S. some time btween 
8th century A.D. and 10th century A.D. 

The Ancient Tradition of VIrasaivism: 

The ancient tradition of VIrasaivism was founded by 
the five teachers (Panca Acaryas). This is established by 
the evidence of the Saivagamas: 
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“In the excellent city of Kulyapaka, the birth of Sri 
Revanasiddha was from the Somesvaralinga and his stay 
was at Kadalipura. Similarly in the great Vataksetra, the 
birth of Marulasiddha was from the Siddhesalinga and his 
stay was in Ujjayinl. In the holy place called Draksarama, 
the birth of Ekorama was from the Ramanathalinga and 
his stay was in the Himalayas (Kedara). In the holy place 
called Sudhakunda Panditaradhya was born from the 
Mallikarjunalinga, and his stay was in Srlgiri (Srlsaila). In 
KasI, the birth of Visvaradhya was from the Visvesalinga 
and his stay was in KasI itself. These five Aradhyas sprung 
from my, i.e., Siva’s (five) faces in the four Yugas and 
became well known in the world”. 

It may be noted here that out of the five holy places 
mentioned above, three holy places, viz., Kulyapaka (the 
present Konalupaka), Draksarama and Sudhakunda (Srisaila) 
are situated in the Andhra Pradesh. The existence of the 
three Lingas, viz., Somesvara, Ramanatha and Mallikarjuna 
in that region gave the name Trilingadesa to that region. 
‘Telugu’ is the corrupt form of ‘Trilinga’. Thus three of the 
five teachers of VIrasaivism hailed from Andhra Pradesh 
and established their Plthas in Kadalipura (the present 
Balehonnur in Chickmagalur District of Karnataka), Kedara 
(in the Himalayas, Rudra Prayag District, Uttaranchal) and 
Srlsaila (Kurnool District, Andhra Pradesh) respectively. 
Sri Jagadguru Marulasiddha arose from the Siddhesvaralinga 
at Vataksetra near Ujjain in the present Madhya Pradesh 
and stayed there. One of his successors whose name was 
also Sri Jagadguru Marulasiddha, migrated to South India 
and established the Pltha at a place, Kaggallupura, now 
called UjjinI, after the name of that Ujjayinl, in the Bellary 
District of Karnataka. Sri Jagadguru Visvaradhya established 
the Pltha at KasI itself and the Pltha is well known as 
Jangamvadl Math. Another point to be noted here is that 
according to the tradition recorded in the Saivagamas the 
five teachers arose from those Lingas in all the four Yugas. 
In the Krtayuga they were called Ekaksara Sivacarya, 
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Dvyaksara Sivacarya, Tryaksara Sivacarya, Caturaksara 
Sivacarya and Pancaksara Sivacarya. In the Tretayuga they 
were called Ekavaktra Sivacarya, Dvivaktra Sivacarya, 
Trivaktra Sivacarya, Caturvaktra Sivacarya and Pancavaktra 
Sivacarya. The names of the teachers in Dvaparayuga were 
Renuka, Daruka, Ghantakarna, Dhenukarna and Visvakarna. 
Their names in the Kaliyuga are: Revanaradhya (Revana- 
siddha), Marularadhya (Marulasiddha), Ekoramaradhya, 
Panditaradhya and Visvaradhya. The heritage of these 
Acaryas has continued in the five Plthas to this day. The 
five Gotras and Sutras of these Plthas are in vogue from 
times immemorial. They are given in the following table: 

Pitha Gotra Sutra 

1. Sri Rambhapurl Vlragotra Padvidlsutra 

2. Sri Ujjayini Nandigotra Vrstisutra 

3. SrlKedara Bhrngigotra Lambanasutra. 

4. Sri Srlsaila Vrsabhagotra Muktagucchasutra 

5. Sri KasI Skandagotra Pancavarnasutra 

Every Virasaiva belongs to one or the other of these 
Gotras and Sutras. 

The heritate of the five Acaryas and their five Plthas 
can be established not only on the basis of the literary 
evidences as above but also on the basis of the historical 
evidences in the form copper plate edicts. 

1. Sri Rambhapuripitha 

The earliest literary record regarding Sri Rambhapurl 
Pitha is a Sanskrit poem called ‘Guruvamsakavya’ of 
Pandit KasI Laksmanasastrin (Published from Vanivilas 
Press, Srirangam). This poem, in its third canto, describes 
the granting of Candramaullsvarlinga and Ratnagarbha 
Ganapati to Sri Sankaracarya by Revanasiddha Mahayogin: 



(Guru. Yam. Ka. 3.33) 
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Sri Sankaracarya called his disciple Sri Suresvaracarya 
(Visvarupa) at the time of his going to KancI and said that 
he should daily worship the Candramaullsvaralihga and 
Ratnagarbha Ganapati given by the ‘Susiddha’. Here the 
author of the Kavya, Sri Laksmanasastrin has explained 
the term ‘susiddhadattanf in his own commentary as 
}c|U|Ri4H3l4)pHI This Kavya was 

composed by Sri Laksmanasastrin who was the ‘Asthana 
Vidvan’ of Sri Srhgeri pitha, on the direction of the then 
pontiff of the Pitha, Sri Saccidananda Bharat! Munlndra. 
The colophons of the seven Sargas printed are pointers 
to this: ?f?r 

^KcIloh<doHcdtH^lr|-^T^-rc|^irc|^IK44f^rl^<)c|or|^crflblrfe- 

.... 4Pf: I (RinfRlcl- caused to be written). This account 
is given in the Siva. Ta. Ra., 4.12. 6-10; 12.4 of Keladi 
Basavabhupala. Sri Nittur Nanjanarya has also referred to 
this event in his Ve. VI. Ci. (quoted in VI. Panca. Pa., P.5) 


dddIRtfd fejrWI I 


dKVHhdNId rfI 

Madhya. Yug. Ca. Ko. in Marathi refers to this : <<=I' j iRh4 

#fFT #cTT 11 (p.714) 

This shows that there was one Acarya Revanasiddha 
during the time of Sri Sankaracarya. Thus the tradition of 
the Rambhapuripitha goes back to a period earlier than 
8th century. 


Revanasiddha’s prophesy in Harihara’s dream: 

It is known that Hakka (Harihara) and Bukka founded 
the Vijayanagar empire in the Salivahana Saka year 1258, 
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corresponding to the Christian era year 1336 A.D., i.e., 
Dhatr samvatsara, Vaisakhamasa, Suklapaksa, Suryavasara 
(Bhanuvasara), Saptamltithi, Makhanaksatra: 


(Gu. Vam. Ka., 6.8) 

Before recording this historical event, Sri KasI 
Laksmanasastrin has narrated the circumstances leading 
to that event in the 5th and the 6th Sargas of his Gu. Vam. 
Ka. The first of the circumstances was the appearance of 
Sr! Revanasiddha in Harihara's dream and the prophesy of 
his coming to power: It is said that Harihara and Bukka, 
two of the five sons of King Sangama of Yadu race, were 
first under the protection of King Vlrabhadra. (Ibid., 
5.50). They were employed as the officers of the treasury 
(Ibid., 5.52). When Vlrabhadra was defeated in the battle 
by the then Dehall Sultan (Suratrana= Sanskritised form 
of Sultan), Harihara and Bukka escaped and took refuge 
under King Ramanatha of Ekasilanagara. (Ibid., 5.52-54). 
King Ramanatha met with the same fate as Vlrabhadra. 
Then the brothers were taken prisoners by the commander 
of the Sultan's cavalry. The soldiers took the two brothers 
to the mansion of the commander and put them in pitch 
darkness there. When the soldiers came there in the 
morning the two brothers were still there. The commander 
who came to know that, became pleased with their 
sincerity, gave them a part of the army of Cavalry and 
Infantry and sent them to South India. (Ibid., 5.53-57). 

They crossed the river Krsna (Ibid., 5.58) and then 
in the battle they were defeated by Ballala. They escaped 
into a thick forest. Sleeping with his head on the lap of 
Bukka, Harihara experienced a dream in which he saw 
Sri Revanasiddha: 
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3CrT£[f4 UTf SlrRtsfil : I I (Ibid., 6.12) 


“Welfare to you, O King! O hero! With the abundant 
grace of Vidyaranya, you will get regal power for the 
protection of all. O wise one! Cherish in mind the supreme 
Candramaullsvaralihga. The further kings starting from 
you would be thirty three (11x3 = 33). Thereafter pious 
king by name Vlravasanta will rule the entire earth for 
long. He will be praised by the three worlds.” 


With these words told to king Harihara in his dream, 
Sri Revanasiddhayogin disappeared. Then the King, too, 
woke up from sleep. The rest is history that is known. What 
is not known as the background is given in Gu. Vam. Ka. 


Sri Renuka, Sri Revanasiddha: 

Sri Renuka, who was the Acarya of the Dvaparayuga, 
arose from the Somesvaralinga at KollipakI—(Konalupaka— 
with this modern name it is in Andhra Pradesh, about 60 
km aways from Hyderabad). He went to Malaya mountain 
and taught the Vlrasaivasiddhanta of 101 Sthalas to 
Agastya; then he went to Lanka and on the request of 
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Vibhlsana, installed 3 crores of Lirigas there to fulfil the 
last wish of Ravana who had resolved to install 9 crores of 
Lingas and had got 6 crores of Lingas installed during his 
life-time. These are the events which are recorded in S.S. 
[This shows Sri Sivayogi Sivacarya’s historical sense; he 
has recorded only the events which occurred in the 
beginning of Dvaparayuga, deeming that Agastya and 
Vibhlsana lived during that period which was close to the 
Tretayuga in which Sri Rama flourished]. 

It may be recorded here that there is a ‘Renukasrama’ 
and also a ‘Renukavana’ at a village called Kirumalay 
about 15 Kilometres from Jafna. There are hundreds of 
Virasaiva families there. This is told by Vedamurti Sri 
Vlrayya Svami Sastrimath of Darukasrama in Rajajinagar, 
Bangalore. He visited Sri Lanka in June 1979 and 
personally saw the ‘Renukasrama’ and ‘Renukavana’ at 
Kirumalay and further went to Tanake Santurai where he 
saw Sri Guru Vlrabhadra temple and met Vlrasaivas living 
there. While coming back he has brought a copper plate 
having the imprint of Sri Renuka’s ‘Lingodbhavamurti’. 

In the tradition of the Rambhapurlpltha, there were 
many Jagadgurus by name Sri Renuka, Sri Revanasiddha 
and Sri Revanaradhya. Those who have written about 
Sri Renuka, have combined the events in the lives of all 
those who obviously lived at different periods of time and 
have projected the life-history of many Renukas and 
Revanasiddhas from Adi Renuka to Revanasiddha who 
was an elder contemporary of Basavanna. This is what 
we find in Re.Vi. of Siddhanatha Sivacarya (Sanskrit) 
and Re. Ra. of Harihara. They give an account of the 
lives of many Renukas from the ancient Renuka to 
Revanasiddha of Bijjala’s time (12th century A.D.) who 
was an elder contemporary of Sri Basavanna. The authors 
have, however, thrown a hint to indicate that their works 
were not on the life of one Renuka but an account of the 
Renuka tradition: 
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Siva orders : 

'hcwlypim^vn^uchdti 

vwwiawi 

fTc^ST dlcIdKI^TffR W 

3Tmf| I I (Re.V.,1.13) 
‘Tanna manadol Siddharevanam nade nodi 
Pannagabharananittajne nere kaigudi 
Aridelunur ariyadelunuru vatsaram 

Nere sandudinnileyoliralagadu.’ 

(Re. Ra., last protion) 

“Sri Revanasiddha thought that the order of Siva has 
been duly carried out. I stayed on the earth visibly for 
seven hundred years and invisibly for seven hundred years. 
Now I should not stay on the earth”. 

Thus Siddhanatha and Harihara have indicated that 
Sri Revanasiddha spread the tenets of Vlrasaivism for 
1400 years, 700 years in person and 700 years without 
being seen in the world. [Although Sri Sivayogi Sivacarya 
has said that Sri Renuka moved about in person and in 
cognito, he has not referred to the period. (Vido S.S., 
21.37]. Hence, Sri Renuka or Sri Revanasiddha was not 
one but many. Three Renukas can be clearly discerned 
from the tradition. One was Sri Renuka who gave ‘Siva- 
tattvopadesa’ to sage Agastya and who showed favour 
towards Vibhlsana by installing three crores of Lingas at 
Lanka according to Ravana’s wish. That was Sri Renuka of 
post-Rama period. The second Sri Renuka was Revana¬ 
siddha, a contemporary of Sri Sankaracarya to whom 
he granted the Candramaullsvaralihga and Ratnagarbha 
Ganapati. The third was Sri Revanasiddha an elder 
contemporary of Basavanna. It was this Revanasiddha who 
blessed the womb of SuggaladevI and predicted that an 
eminent person of great spiritual power would be born 
from her womb. (Siddha. Ca. 1.40). Siddharamesvara was 
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born according to his prophecy. Thus Sri Renuka and 
Sr! Revanasiddhas were different Acaryas. The date of 
Revanasiddhas cannot be superimposed on Sri Renuka. 

Sri Rambhapurlpltha is famous from ancient times. 
From Sri Revanaradhya, the founder of the Pltha in the 
Kaliyuga to the Present pontiff Sri Jagadguru Vira 
Somesvara Sivacarya Mahasvamljl, 120 Jagadgurus are 
counted and the present pontiff is the 121st Jagadguru. 
There seems to have been some breaks in counting. 
Otherwise the number of pontiffs would not have been so 
less. Due to the fact that the Acaryas of the same names 
adorned the Plthas, there might have been some confusion 
regarding the counting. 

2. Sri Ujjayinlpltha 

In the tradition of Ujjayinlpltha, it is known that 
Srautapala and Bhanumati, the royal couple of UjjayinI 
(Avantika the capital of AvantI country, present Ujjain in 
Madhya Pradesh) were the devotees of Sri Jagadguru 
Marularadhya. They had taken Sivadlksa from him and 
took to ‘Sattvika 7 form of worship in the form of Sivapuja 
by relinquishing Asvamedha, etc., which involved violence. 
Many Jagadgurus after Sri Marularadhya preached and 
spread Vlrasaivism in the then Madhya Pradesh area. Then 
came Sri Jagadguru Sambhumuni. He had to face the 
anger of Sri Virasena Maharaja who embraced Jainism and 
began to trouble the Vlrasaivas. He raised an army and 
conducted a successful war against the Jaina King. After 
Sri Sambhumuni Sri Jagadguru Marularadhya II occupied 
the Pltha. He found it difficult to live safely under 
Virasena and changed the Pltha to south India in about the 
middle of 11th century A.D. After the establishment of the 
Pltha at a specific place in Karnataka, he named the place 
as UjjainI in the memory of the original Plthasthana. 
Rastrakutas, Kakatlyas of warangal, Bhuvanaikamalla 
Somesvara, etc., became disciples of the Ujjayinlpltha and 
gave grants to it. Due to migration from Madhya Pradesh 
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to South India, lots of historical records of the Pltha have 
been lost. Hence we have to depend on Huli Nandlsa’s 
Manila. Vi. and Manila Si. (the latter being the prose 
version of the former). The Acarya of the Dvaparayuga, 
viz., Darukacarya taught ‘Sivadvaita’ to Dadhlci who 
resided in Naimisaranya. Sri Ramadasa Gauda, in his 
Hindi work called ‘Hindutva 7 , has stated the tradition thus: 
3-Mpd'hl^l % % WT TOR cfFf^WT I, TOR 

TO5R1WT # IPFH gi t ^ % araftr % IDTT % 3PRR # % 

4RTW, sforlRt favIT % ^ Wi 3 ^ 

T>T RFT TS WI 3|cRft if gTbt ^ 3M TT 

? I (His Holiness Sri Marularadhya who was of the 
form of Vamadevamukha of Siva, arose from the 
Siddhesvaralinga near UjjayinI (Vataksetra Siddhesvara). 
They say that due to some tussle with a king of UjjayinI, he 
came and settled in a village in Ballary District. Due to his 
stay at that place, the name UjjayinI is said to have been 
given to that place. Even now a branch Math of this Pltha is 
found in UjjayinI). 

Sri Jagadguru Marulasiddha who brought the Pltha 
from Avanti UjjayinI to UjjainI in Karnataka, became 
successful in nullifying the haughtiness of MayadevI of 
Kolhapur. With the munificent donations of Kakatlya 
Gajapati of warangal and Bhuvanaikamalla Somesvara of 
Kalyana, his holiness got the Pltha and temple construcuted 
through Sri Jakkanacarya and installed the Siddhesvaralinga 
and the statues of Mula Marularadhya and the later 14 
Plthacaryas. For the inauguration of the Pltha, Sri Jagadguru 
Revanasiddha who was the elder contemporary of Basavanna 
and Sri Jagadguru Panditaradhya had come. On that 
occasion, the Kings of Rastrakuta family and Warangal 
Kakatlyas offered rich gifts and Kalyana Somesvara gave 
the ‘dana’ of 120 Mathas. 

The later Jagadgurus of the Pltha taught Vlrasaiva 
tenets and guided people of all castes and creeds. (Vide 
V.B.P., p. 17-18 for more details). Jagadguru of the Pltha, 
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Sri Sri Sri Marulasiddha Rajadesikendra Mahasvamljl, who 
passed away recently, was the 111th Pontiff. The present 
Jagadguru, Sri Sri Sri Abhinava Siddhalinga Rajadesikendra 
Sivacarya Mahasvamljl has been the 112nd Pontiff. What is 
said about the Rambhapurlpltha in respect of the number 
of pontiffs, has to be stated with regard to this Pltha also. 


3. Sri Kedarapitha 

According to the available evidences, the antiquity of the 
Kedarapitha goes at least to the times of King Janamejaya. 
This can be stated on the basis of the Copper Plate Edict 
belonging to Janamejaya, the text of which is given below : 


II Sft TT II Ejfel# ftppTP-ipT ^PlfW ?1% 



3JRTfw-#%^IETPl^T ^:#fTNfWT: 

## ^IPT-^fWf #71^1, ^rTC-TfiEl R^l, 

^ffRHFl TlfR; I PTET*! 

#KK^PRJ 'Heifer JlHldlSAlAlTT-H 
MIN'JMlirh-fTT^n^-driAihdlir^d A| IS^AI H kEl-H I H d 

— 

3hRrilri^lcHHSJ ^#EPfl W1S1 I 


3TpJ TrfSfSJ ^ TEsif SpfgT 7TEI frPT I I 


tJTEPT I I 


'TcRtT pHNbH 'TTflll 


HlddTlI kl^Kri I 
3ESRrn g ^EPTl iRriHldJ I 
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gRfw TnsNsr g i 

v3 sS -O 

fPT: chykddl tRI: Wt ddll^Kch : 11 
TcRtTT TlWT cJT I 



Translation: 

“In the auspicious year called Plavanga, which is the 
89th year in the Yudhisthira Saka, in the Margaslrsa month, 
on the Amavasya day called Monday, Sri Janamejaya 
bhupala, the Emperor Lord belonging to Vaiyaghrapada- 
gotra and adorning the throne of Indraprastha city, who is 
the guardian of Varnasramadharma, has offered this 
Sri Kedaraksetra which is surrounded on all the four 
quarters by southward flowing MandakinI river in the East, 
Kslraganga in the South-west, Madhuganga in the North¬ 
west, Svargadvara river in the North-east and the confluence 
of Sarasvatl and MandakinI in the South, to the Gosvamin 
Anandalinga Jangama of the Usamatha in the Kedaraksetra 
of North Himalaya, for the purpose of getting the worship 
of Sri Kedaranatha done through his disciple Jnanalinga 
Jangama. I have offered the Ksetra into Your hands along 
with the ownership of the treasures, hoards, waters, 
rocks and the lustres (minerals) which are already existing 
and which would be formed in future for all the times as 
long as the moon and sun last. The witnesses of this 
Dharmasadhana are: 

“The sun, the moon, the wind, the sky, the earth, waters, 
the heart and Yama. Between donation and protection of 
the donated, the latter is superior to the former. By 
donation one attains heaven and by protection of the 
donated one gets double the reward. The protection of 
what is donated by others brings double the merit of that of 
what is given by one's self. By the stealing of what is 
donated by others, what is given by one's self goes without 
any fruits. What is given by one's self should be deemed as 
the daughter, what is given by one's father as the sister 
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and what is given by others as the mother and the region 
donated should be given up. One who takes back what is 
donated by one's self, is worse and more degraded than the 
person who enjoys what is accumlated by others without 
increasing it in any way. Whether donated by one's self or 
by others, if one steals the 'Brahmavrtti', one will be born 
as a worm in the excreta for sixty thousand years”. 

It may be noted here that the Yudhisthira Age 
approximately conforms to the Kali Age. The present year 
in the Kali Age is 5108. Thus 89th year of Yudhistira Age 
world be equal to 3017 B.C. approximately. Thus the date 
of Janamejaya's edict is 3017 B.C., i.e., more than five 
thousand years ago. Further according to the list of the 
pontiffs of the Kedarapltha published in a book called 
‘Gadval ka Itlihas’ (in Hindi) written by Pandit Harikrishna 
Rathoodi (published from Gadwal Press, Dehra Dun in 1982), 
the number of pontiffs comes to 322. The elder GurujI of 
Kedarapltha called Sri Jagadguru Siddhesvaralinga Sivacarya 
is 323rd Svamljl and younger GurujI called Sri Jagadguru 
Bhlmasankaralihga Sivacarya is the 324th Svamljl of the 
Pltha. Even if ten years of duration is allowed for each 
Pontiff of the Pltha, the date of the Pltha goes back to a period 
earlier than 3240 years. As mentioned in King Janamejaya’s 
edict, the Math of Kedarapltha is called Usamatha. Its 
vernacular form is ‘Okhlmath’ and it is now the name with 
which the pltha is called. It is called Usamatha because it 
was got constructed by Banasura’s daughter UsadevI who 
was the wife of Aniruddha, a grand son of Sri Krsna. 

The Krtayuga Acarya of this Pltha, viz., Tryaksara 
Sivacarya taught king Mandhatr of the Solar Race about 
the tenets of Vlrasaivism. The king spent his last days in 
the Pltha at Okhlmath. In memory of this, the king’s statue 
has been installed in the Pltha. Ghantakarna Sivacarya of 
the Dvaparayuga travelled from Kedara to KasI with the 
task of spreading Vlrasaivism in North India and at KasI he 
taught Vlrasaivism to sage Vyasa. As an evidence of that 
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there has been at VyasakasI a Vyasesvara temple with a 
statue in sitting posture of Sri Ghantakarna doing ‘Puja’ of 
the Istalinga on the left palm of his hand. After taking 
Dlksa from Sri Ghantakarna, Vyasa became engaged in 
doing Sivapuja: 


faf csrrtm yudicbuj^iud : 


(Skanda P„ Ka. Kha., 95.68-69) 

4. Sri Srisailapitha 

As regards the antiquity of Srisailapitha, the earliest 
literary record is about Sri Jagadguru Sadananda Sivacarya 
of Srisailapitha in the Skanda P., Sa. Sam., Sri. Khanda, 
Uttarabhaga, (85th Adhyaya, 62-64): 




SpPTTCJpTrracI: I 

3Tf7T5rafr^TffJ 41d4Jckf| ^PT£F: I I 


“In that Srlsaila mountain, which was the medicine 
procuring fearlessness regarding transmigration, there 
flourished the great sage called Sadananda, who was adept 
in the communion between the Linga and the Anga 
(Paramatman and Jlvatman), who was well-versed in all 
Upanisads, who was engrossed in meditation on Siva, who 
had smeared all his limbs with Bhasma, who had taken 
recourse to Rudradhyaya, who had adorned himself with 
the garland of Rudraksas, who had undertaken the Vow of 
Pasupata (Vlrasaiva), who had transgressed the limits of 
Varnasrama, who was a Yogin, who was a Jlvanmukta and 
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who enjoyed the status of a Jagadguru”. In 940 A.D., an 
Andhra King called Nanne Coladeva dedicated his Telugu 
poem called Kumarasambhava to the then Jagadguru 
of Srlsailapltha called Jangama Mallikarjuna Devacarya. 
(Kumarasambhava is edited by Prof. M.V. Ramakrsna 
Kavi and published from Rajamahendri in 1909). These 
are the sufficient proof for the existence of Srlsailapltha 
much before 10th century A.D. 


Sadananda Yogin and Pirigala: 

The said Jagadguru Sadananda Yogin cured one 
Pingala, the son of a rich man called Sveta, from leprosy 
and favoured him with Saivadlksa: 



(Sadanandayogin) called the disciple Pingala and 
said : “Today you put on the ‘tripundra’ of Bhasma; do 
‘bhasmoddhulana’ having dedication to Dharma, with the 
Mantra ‘Agniriti bhasma, etc.,’ or ‘Sri Pancaksara’ Mantra. 
Be duly engaged in the study of Rudramantras with 
concentration. Do the worship of the Istalinga granted to 
you all your life meditating on it. There is no rebirth to the 
Virasaiva who has achieved ‘Lingangayoga’. There will be 
two achievements, one in life here through knowledge and 
another through liberation. You should realise ‘Linganga- 
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sanga’ at all times”. The Dvapayugacarya, viz., Sri Dhenu- 
karna taught Sivadvaita to Sananda Maharsi. 

Mudenur Dasimayya 

Dasimayya of Mudenur (980-1040.A.D.) received ‘Vlra- 
saivatattvopadesa’ from one of the Jagadgurus of the 
Srlsailapltha. This shows that the Pltha existed much 
earlier to 10th century A.D. 

Sri Jagadguru Umapati Panditaradhya Sivacarya Maha- 
svamljl who passed away recently was the 24th Jagadguru 
of the Pltha. The present Jagadguru Sri Sri Sri Abhinava 
Siddharama Panditaradhya Sivacarya Mahasvamljl has been 
the 25th Pontiff. The names of many of the Acaryas of this 
Pltha have disappeared in the womb of time. 

5. Sri Kaslpltha: 

The Kaslpltha at Varanasi is well known as Jangamwadl 
Math. It is the most ancient among the Mathas in Varanasi. 
This fact is recorded in the history of Varanasi. Sri 
Vaidyanatha Sarasvatl has written about this in ‘Swatantra 
Bharat’ a Hindi daily published form Varanasi, in its 
edition dated 26-11-1986: “TiRlt 3 P3 I 3TP 

Wl HRPT I dUiildT rpr ^ WHT ?17P# 3 ^ 

HFTl ^TTrfr 11 WW % 6 ° * % 

%% ^ 6 Rfd ^ 11 ” The most ancient record available 

about this Math belongs to 6th century A.D. It is a 
Copperplate Edict belonging to Samvat 631 which is 
equivalent to 574 A.D. It records the donation made by Sri 
Jainandadeva, a king of KasI, to the then Plthadhipati Sri 
Jagadguru Mallikarjuna Jangama”: 

J I up! IN 4R: 

413 7l|t 
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*jPr % wf jiI^khch wr ftrepflfgft 

RRl^l JFfPT T j4- T rf|R WT 400 3WG^fSFT WT 6 0 0 ^[hh? 


B^ftFl ^#T1 4 33T^fT. 

-w^Tii TTT^rlt cjT <rr g<u Tjfsi<JiP h-hi-h l 


I R II 


W\2J\ 


3T?SJ Tlfagr zf ¥4 £pf 2J4 HI Pd TTET ^rW I R I I 


I IB I I 


ftfcT Tlfe ^ ^TftsJH HebKsR .W P 

tirt! 4^tp 1 # f^TT ?n 3rf^)oT mRiR-iIm I, ^ 
^ ^yRidl, 34% J1HT #1% ^ ^ dlW9< f%M W 

PTI3MMI^t 114 11 

3EfTKmft%: 

4>RlUM: 

Translation: 


Welfare. By the order of Sri Maharajadhiraja Sri 
Maharaja Jainandadeva, the King of Kasi, has donated to 
His Holiness Mallikarjuna Jangama of Sri Sri Sri 
Visvaradhya Simhasana, for attaining Siva’s grace, this 
cow-grazing land from the Kardamesvara Mahadev temple 
to Gangajl (Ganga river) measuring 800 Paragas from east 
to west and 800 Paragas from north to south and has 
requested that his Holiness Mallikarjuna Jangama and his 
tradition can have the ownership of this land along with its 
produce. He who looks at this land even with dim eyes, 
would be reduced to nought. 
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Whether it is donated by one’s self or by others, 
whoever steals this land would be born as a worm in the 
excreta for sixty thousand years. (1) 

The sun, the moon, the wind, the fire, the earth, the 
water, the heart, the Yama, the day, the night, the two 
twilight periods of morning and evening and the Dharma 
know the behavior of man. (2) 

Between donation and protection of what is donated, 
the latter is superior to the former. Through donation one 
attains heaven and through the protection of that one 
attains the highest (astonishing) state. (3) 

The protection of what is donated brings double the 
merit of what is got through donation. By the stealing of 
what is donated by others, what is donated by one’s self 
goes without reward. (4) 

Date : Kartik Suddha Devotthana EkadasI Samvat 631. 

This is the true copy of that ‘Sanad’ which was given 
by the KasI King Jainandadeva in 631 (Vikram Era). Since 
it has become old, this has been engraved on a Copper 
plate on 8, Asadha BadI (Suddha), Samvat 1982 (which is 
equal to 1925 A.D.). 

prabhunArAyana simha 
kAsIraja 

Justice Babu Vindhyavasi Prasad of Banaras Sub¬ 
judge Court has certified to the genuineness of the 
document in his judgement (on writ petition no. 15 of 
1932 A.D.) : 

“True history shows that about the 5th century the 
Raja of Kanauj had obtained mastery over Benaras, but 
there is nothing to show that the Raja of Benaras was 
deprived of all his powers. What appears to have happened 
was that Raja of Kanauj became the suzerain power, but 
the Raja of Kasi continued under him. He continues upto 
this day. 
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“The defendents’ contention as regards this document, 
therefore, fails. I hold that Ex. 1. is a genuine document 
and Ex. 2. is its true copy on copper plate”. 

This shows beyond doubt that the Jangamawadl Math 
of Sri KasI existed before 6th century A.D. The same land 
was granted to Pandit Madan Mohan Malavlya by Sri 
Jagadguru Pancaksara Sivacarya Mahasvamljl to build 
Banaras Hindu University. The area is even now called 
‘Jangama pura’ and one or two Samadhis of the earlier 
Jagadgurus are there and they are called even now with 
respect as ‘Jangam-baba samadhr and worshipped. Further, 
there is a Sakhamatha of this Pltha in the Bhaktapura 
(Bhatgao) in Nepal. This Matha is also called Jangama math. 
In Vikrama Samvat, 629 ^sikhI) which corresponds 
to 635 A.D., King Visvamalla, the then ruler of Nepal, has 
made land donation to Sri Jagadguru Mallikarjuna 
Sivacarya and has got the event recorded on a stone 
inscription which exists in the Bhatgao Jangam Matha even 
now. There are two Jangamvadl Maths at the Sisoriya 
Mohalla of Gaya and at Daraganj in Prayag (Allahabad). 
The Matha at Gaya is not under the control of the Pltha, 
while that at Prayag is under the control of the Pltha. 

The Dvaparayuga Acarya of the Pltha, viz., Sri Jagadguru 
Visvakarna Sivacarya made Vlrasaivatattvopadesa to Sage 
Durvasas. That very place where this ‘Upadesa’ was given 
is now called Jangamavadi Matha. The present Jagadguru 
Dr. Candrasekhara Sivacarya Mahasvamljl is the 86th 
Pontiff of the Pltha. 

Antiquity of the Pancaplthas beyond doubt: 

The antiquity of the Pancapltha tradition has been 
proved beyond doubt through literary and inscriptional 
sources. As we have noted Sri Jagadguru Renukacarya of 
Dvaparayuga of Rambhapurl taught Sivasiddhanta doctrine 
to Sage Agastya. Sri Jagadguru Darukacarya of Ujjaini of 
the same Yuga imparted that doctrine to Sage Dadhlci. 


Sivayogi Sivacarya’s tradition : His Birth-place 

In the same way Tryaksara Sivacarya taught it to King 
Mandhatr of the solar race and Sri Jagadguru Ghantakarna 
Sivacarya of Kedara imparted it to Sage Vyasa. Sri Jagadguru 
Dhenukarna Sivacarya of Srlsaila imparted the Vlrasaiva 
Siddhanta to Sage Sananda. Sri Jagadguru Visvakarna 
taught it to Sage Durvasas. But the Virasaivasiddhanta 
taught by Sri Renuka to Agastya alone has come down to 
us through a literary work in the form of S.S. The Acaryas 
of all the Plthas and the Upacaryas of all Plthas and all 
their disciples accept S.S. as the authoritative compendium 
of Vlrasaiva religion and philosoplhy, teaching the 
doctrine of 101 Sthalas for the first time. All the Vlrasaivas 
belong to one or the other of these Plthas in view of their 
Sutra and Gotra. Hence, they should know their Sutra and 
Gotra. It is possible to know them from their ‘Vamsa- 
gurus’. The Sutra and Gotra of the ‘Vamsa-guru’ are 
automatically the Sutra and Gotra of the Vlrasaiva families. 
The knowledge of the Sutra and Gotra is necessary for the 
purpose of deciding the matrimonial relations. ‘Sagotra- 
vivaha’ is not normally conducted. This is the tradition. In 
the modern days, this restriction is often not taken care of. 

Sivayogi Sivacarya’s tradition: His Birth-place: 

It is to this ancient and glorious tradition of the 
Pancaplthas that Sri Sivayogi Sivacarya belonged. For want 
of details, it is not known to which Pltha he belonged. It is 
also not known as to which was his place of birth and 
which was his region of activity. The name of one of his 
predecessors is Muddadeva. This name is obviously a 
Kannada name. Hence, it is possible to say that Sri 
Sivayogi Sivacarya belonged to Karnataka. 

Here, it is necessary to note that a supposition of Dr. 
Ja. Ca. Ni. about Sivayogi Sivacarya’s place and position is 
not acceptable. His Holiness has said that Sivayogi 
Sivacarya was a ‘Pracarya’ of a Sanskrit Vidyapltha at 
‘Salotagi’, a place in the Bijapur District of Karnataka and 
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that his ‘Samadhi’ is still found in that place. (Vide the 
‘Plthika’ of S.S.S.D.). There is no doubt that there is one 
Sivayoglsvara Samsthana at Salotagi. About 150 years 
back one Siddhalinga Kavi has written a work called 
Sivayogisvara Purana. This work is published by Salotagi 
Sivayoglsvara Samsthana in 1972. The date of this Sivayogl¬ 
svara is not decided. He probably belonged to 1600 A.D. 
(Vide p.2 of the Preface in Kannada to Sivayogi P. by Dr. 
R.C. Hiremath). There seems to be no relation between 
Salotagi or the Samadhi there and Sri Sivayogi Sivacarya. 

His Scholarship and Catholicism (Samanvayadrsti) 

What is very clear is that Sri Sivayogi Sivacarya was a 
great scholar and a poet of a very high order. He has 
primarily shown his scholarship in Vedic Samhitas, 
Upanisads (Saivopanisads in particular), Saivagamas and 
Saivapuranas. He has also shown in the Pindajnanasthala, 
Pranalingarcana-sthala, Sivayogasamadhisthala, etc., his 
intimate acquaintance with all the Astika as well as 
Nastika Darsanas especially with the theory and practice 
of Yoga. What is outstanding in his scholarship is his 
catholicity (i.e., samanvayadrsti). Firstly, he finds and 
declares close affinity between Veda and Siddhanta 
(Saivagamas) by virtue of their uniform teaching: 



Secondly, he looks at all the Darsanas of the Vedic 
fold as having their own importance in the world of 
philosophy deserving our respects and advises that none of 
these should be refuted with arguments: 

WYW1 PH4.MI PeH^MI Tfa'hTd: I 
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7TRFT 4bl: m^Klsi : hT^Jhcf cFTT I 

Pdifn HlM^ifn <jf«kiRT: 11 (S.S., 5.3-4) 


Without entering into argumentation, refutation, etc., 
Sri Sivayogi Sivacarya has brought out a co-ordination 
between Dvaita and Advaita by way of teaching Satsthala 
doctrine expanding that into a doctrine of f Of Sthalas and 
showing the stages of ascendancy on the upward path of 
spiritual progress of the Sadhaka. Keeping sage Agastya 
in front as the worthy representative of humankind, 
Sri Renuka has pacified the agitating doubts that might 
arise in the minds of the Sadhakas. In keeping with this 
tradition, Sri Sivayogi Sivacarya has shown the path of 
spiritual ascendancy to human beings. 

The poetic abilities of Sri Sivayogi Sivacarya are 

clearly evident in the entire S.S. His descriptive power can 
be seen especially in the first four Paricchedas of S.S. in 
the description of the Kailasaparvata, the proceedings of 
the divine court of Parasiva, the ‘avatara’ of Sri Renuka 
from the Somesvaralihga, the hermitage of Agastya, etc. 
Take any stanza of S.S., you will find the mellifluous style 
which spontaneously persuades you to read the work 
without stopping. It is this readability which is rather 
rare to find in the works of religio-philosophical content 
(with the exception of Sri Sankara’s Bhasyas), that is 
outstanding in S.S. You can enjoy the charm of the 
Sabdalankaras which is created with spontaneous felicity 
without any special effort ('aprthagyatnanirvartya' to use a 
phrase of Anandavardhana): For instance: 




TR: 4IIMM Wt I I (S.S., 1. 


6 ) 




11 (Ibid., 3.4) 



I (Ibid., 3.14) 
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11 (Ibid., 4.14) 

The use of Arthalankaras is equally spontaneous and 
effortless. Some instances are given here: 

Upama: It is said that Upama consists in charming 
similarity. Instances of such similarity are too many. 
Some instances are given here: Muddadeva who came in 
the heritage of Sivayogi is compared to a pure pearl 
(^<=KllHhRc|lHcrl: — Ibid., 1.15). Sivayogi the author of S.S., 
is compared to the moon emerging from the ocean (R^Rd 
T^ITTR: Ibid., 1.20). There is an excellent Upama (of the 
Vakyartha type) in the description as to how Siva spreads 
in the form of the world: 


I (Ibid., 10.68) 

How Siva alone stands as the world of variety? Thus 
Upama reveals it: 

t^VllisIlRttoRlui <TSJT Rl<*sRl TUT: I 

The nature of the Pranalinga has been brought out 
through the Simile of the frost disappearing in the sun: 

Thin T5T cTT Tlfd 'Ml Uhl rjffl TSTT I (Ibid., 12.7) 

The self-surrender to and intimacy of relation with 
Siva on the part of a Sarana is brought out by the simile of 
a devoted wife with her beloved: 

'Hrfld T77J R>l4 VlfeKI fTTTTTTJ 

T^tRpJU: TTfST : SRURTTcTHI I (Ibid., 13.5) 

The inner Siva does not appear without the deeds of 
worship. This is like the rising of fire from the sacred fuel 
through rubbing: 
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Uchiyid T2TT TrfUTlTTT T8R Rhi I 

farri Rrt rfsrmran t uchivil TTfer : 11 (ibid., 16.6) 
[See Ibid., 16.11,20, 32, also] 

Malopama : One Upama is charming. The series of 
comparisons for one object consists in Malopama. This is 
much more charming. See how the author has used them: 

Siva residing in the Atman has been brought out thus 
through such a series: 

TJUchl-d TSTT rTT ^4chl-d TSTTSTU: I 

4)4 Rl<d : fUTcT: I I (Ibid., 5.36). 

How the world appears in Siva? This is answered with 
a Malopama: 



fRra fTTUT^ 11 (Ibid., 10.70-71) 


Sri Guru is looked upon thus: 

sftrrfiTfTT ijirrfTT i 



(Ibid., 13. 28-29) 

The hopelessness of ‘Puja’ without Bhakti is brought 
out through this garland of Upamas: 

T8TT cj|u|) mRi^Ihi TSTT ■Hd) I 
^Ri^Ihi TSTT rfSTI fsh'Ml I I (Ibid., 16.19) 

[See also Ibid., 17.11, 20, 61 for Malopamas] 

Rupaka: Rupaka consists in the metaphorical represen¬ 
tation of one thing as another (abhedopacara). This is a 
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charming Alankara. Sivayogi Sivacarya is fond of Rupakas. 
The very first stanza of S.S. has a metaphorical representation 
of ‘Saccidanda Siva’ as a canvas for the portrayal of the 
glory of the three worlds: 


WraT^^lPirTFr: 11 (Ibid., 1.1) 

Siva is portrayed as identical with the ocean and the 
36 tattvas as the waves, bubbles, etc.: 


fVIcHWH rf el^ r^Krsm I (Ibid., 1.3). 

Sri Siddhanatha, the immediate predecessor of Sivayogi 
Sivacarya, the author of S.S., is protrayed as the crest-jewel 
of the Virasaiva, a great ocean of Sivajnana : 

— (Ibid., 1.18). Siva’s Sakti is metaphorically 
represented as the conch-shell containing the pearls in the 
form of the the Tattvas from Sadasiva to Bhumi: 

(Ibid.,2.2). Siva is meta¬ 
phorically portrayed as: 


^k^flikWT, etc., (Ibid., 3.10-13). 

In Sivayogasamadhisthala, a Paramparita-Rupaka potrays the 
‘samsara’ as the piosonous tree, ‘pancaklesas’ as the leaves, 
‘karman’ as the roots and ‘Sivabhavana’ as the axe to cut it: 


TTTg: f^Tcf'TmT 11 (Ibid., 12.30) 
[See also Ibid., 12. 31, 13.8, 14.10, 12, 21, 22] 
Drstanta : Drstanta consists in the relation of ‘bimba- 
pratibimba-bhava’ (a thing and its reflection in mirror) 
between the two sentences: There are Drstantalankaras in 
the context of Bhaktamahatmya: 

tHTlfeTTHT : 5RRt TlftT! TTjpi: I 

ctlRdHi [dfaAd WD I (Ibid., 11.52) 
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cFl cTT I I (Ibid., 11.55) 

There is another pair in the Saranasthala: 

■hhi’Hisj i 

4Rri|^|^:^T^I^h^f3j|cblh s l I (Ibid., 13.7) 

[See also Ibid., 13.23, 24 and 35; see also my notes on 
these stanzas and those given above] 

Vyatireka : The charm of this Alankara lies in the 
protrayal of the superiority of the matter on hand 
(Upameya) over the object similar to it (Upamana): 


■tteJuifa rWt sPd : I I (Ibid.,15.23-24) 

Here in the first stanza, the superiority of ‘Jnanacandra’ 
(Rupaka) over the moon in the sky is shown and in the 
second stanza the superiority of the ‘Bodhadlpa’ over the 
‘Pradlpa’ is shown. 

Karanamala: This Alankara occurs when each preceding 
object is presented as the cause of each following object: 


<TgW rRBT srfwlfd ’ERTcRTT I I (Ibid., 9.91) 

The satisfaction of the Sivayogin is the cause for the 
satisfaction of Siva and the satisfaction of the latter is the 
cause for the satisfaction of the world which is pervaded by 
Siva. 


Parikara: The employment of significant ‘Visesanas’ 
constitutes Parikara. Here is an instance in which 
significant Visesanas are given to the body (in the context 
of Samsaraheyasthala): 
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Htfchlvl ¥l<UsRHH^gl§:<Slf«4e|SHt I 
dP4^<^chlV) 37t ^?T xrfcr^rr: I I (Ibid., 5.72) 

Arthantanyasa : When something is corroborated by a 
general statemetnt, it amounts to Arthantaranyasa. In the 
Bhavacarasthala, it is said that even an enlightened person 
who is contented with knowledge should not give up the 
practice of Dharma, because ordinary people follow what 
the great persons do; the first statement is corroborated 
through the cause as to why that advice is given: 

^TPTPJ^T qidlsftT "sftrft spf 

11 (Ibid., 16.65) 

So far a few select Alankaras are pointed out in the 
text of S.S. There are other Alankaras and there are many 
more instances of Alankaras than those that are shown. 
The Sabdalankaras and the Arthalankaras shown here are 
enough to hold a mirror to the poetic abilities of the author 
of S.S. 

Controversy regarding the original text of Sri S.S.: 

Sri Kaslnatha Sastrin, in his edition in Kannada script 
with Kannada translation of S.S. published through Pancacarya 
Press, Mysore, has removed some slokas from different 
Paricchedas allegedly on the ground that they are against 
the teaching of the Saivagamas and the Vlrasaiva Siddhanta 
and has printed them at the end of the text. He is of the 
view that they are sphurious (praksipta). This has created a 
doubt as regards the original text of S.S. Hence, it has become 
necessary to discuss about this question more critically. 

It may be observed here that in all the available 
manuscripts, the text of S.S. is uniformally the same. 
The slokas under question are found in their respective 
places in the different Paricchedas. The edition with 
Sri Maritontadarya’s Sanskrit commentary published from 
Sholapur under Sri Varad Mallappa Granthamala in 


Controversy regarding text of S.S. 

Devanagarl script and Sri M.L. Naganna’s edition with the 
same commentary printed in Kannada script, has those 
slokas in their respective places. Let us now examine those 
slokas and their contexts and see whether they are out of 
place or not. 

(1) In the second Pariccheda, seven slokes from 
(27) to (33) and in the third 

Pariccheda, seventeen slokas from WHkT^FRRTtT...” (67) 
to “fKfr^TdR^rl” (82), are interpolated according to Sri 
Kaslnatha Sastrin. These slokas are connected with the 
circumstances leading to the Avatara of Sri Renuka on the 
earth. Sri Kaslnatha Sastrin feels they are against the 
teaching of the Saivagamas. But he has not given any 
evidence from any of the Saivagamas. What is the matter 
contained in those slokas? The substance of the slokas 
from the second pariccheda is: ‘Among the Pramathas 
(persons first created), Renuka and Daruka were dear to 
Siva. They were well-versed in all branches of learning, 
efficient in all deeds, free from Maya and Mala, effulgent 
with great spiritual power, deeply immersed in enjoying 
the bliss of spiritual experience, relieved from the 
suffering of transmigration due to the spiritual knowledge, 
interested in carrying out the teaching of the great 
Saivagamas, most resourceful in going deep into the 
teaching of Vedanta, ever accomplished, free from fear 
and enjoying unstinted prowess. They were so blessed that 
Siva looked upon them as efficient and trustworthy in all 
operations and employed them as the chamberlains of his 
harem. The Ganesvaras Renuka and Daruka rendered 
service to the Lord of the Universe as the chamberlains’. In 
the above description of Sri Renuka and Daruka, there is 
nothing that is objectionable. The description that Renuka 
and Daruka were serving as the chamberlains of Siva's 
harem, might have hurt the feelings of Sri Kaslnatha 
Sastrin. But this need not be taken seriously. It is the 
service to Siva that deserves to be taken into account. 
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Controversy regarding text of S.S. 


The seventeen slokas in the third chapter narrate an 
event in the court of Siva. It so happened that Siva called 
Renuka by the movement of his eyes for granting him 
Prasada and Tambula. In the extreme joy on receiving such 
a call from Siva, Renuka hurriedly went to Siva's vicinity. 
In that hurry he overstepped Daruka. On observing 
this Siva addressed him with anger and blamed him for 
the transgression of modesty. As a punishment for that 
trangression, Siva cursed Renuka to go to the world of 
mortals. Realising his mistake, Sri Renuka begged pardon 
at the feet of Siva and requested him to give him the power 
to go to the earth in his own divine form (divyadehadharin) 
without undergoing the suffering of birth. Siva granted 
him ‘abhaya’ (freedom from the fear of birth) and directed 
him to appear on the earth emerging himself from the 
Somesvalihga at ‘Kollipakf. The Lord assigned him the 
mission of establishing Sivadvaita philosophy which is 
beneficial to all people on the earth. 

This is the situation which is given as a background to 
the ‘avatara’ of Sri Renuka on the earth. The statements in 
this context such as <’^ c h fjpT ’ have possibily hurt the 
feeling of Sri Kasinatha Sastrin. Of course if such words 
were addressed by anybody else would have hurt the 
feelings of all of us. But when the father addresses a son to 
teach him the right path on the occasion of transgression 
of modesty, no body need feel bad about it. Here the 
situation is similar. These things, too, need not be taken 
seriously. Further there is typical ‘Bharatiya faith’ that all 
great persons are the ‘avataras’ of God. While writing a 
biography of such ‘avatara-Purusas’, a situation of curse 
(sapaprasanga) is often created as a background to the 
‘avatara’. There is absolutely no necessity of employing 
serious critical acumen to judge such a situation. On the 
other hand this is a curse with a difference as it is meant for 
a noble purpose. It is rather difficult to understand how 
the Almghty God gets his cosmic missions accomplished! 


By avoiding this situation, Sri Kasinatha Sastrin has 
changed the slokas and the readings of the Slokas to effect 
continuity. The 27th sloka in the second Pariccheda in the 
other editions is: 

WIFTRT I 

'L'Jjchl cq*>chgrf?T &|e)SJcTT I I 

Sri Kasinatha Sastrin has substituted this sloka with 
the following sloka which he has identified as a sloka of 
Vijayagama quoted in Vira. Sada.: 



3WI£d7KMKI;i<-llRV’>K2r 3T^J: I I 

(See S.S., Kasinatha Sastrin’s edition, 2.27) 

Again in the third Pariccheda, the second half of the 
66th sloka in the other editions is read as: TOR TJvPT 
cTF^vl 71 But Sri Kasinatha Sastrin has read it as: 

TOR TJvPI and joins it with 

^fFl...., etc., by leaving aside 16 slokas in between. The 
sloka number of ^klvlT^lTK '4FT, etc., has been changed to 
67 from 83. Thus Sri Kasinatha Sastrin has taken freedom 
to change the slokas and readings of slokas from the 
original text. This kind of freedom is unwarranted. 


(2) Again in the 11th Pariccheda of S.S. Sri Kasinatha 
Sastrin has dropped two slokas, viz., 

sn?jnTT: STfror cnfh cirri err pr rt i 
rrrrt rtIrr tor: PvicIctom pctr: i i 


RR ^irdllRchrMHI I 
cIT^: Ucb)c4rl I I (54-55) 


These slokas belong to Bhaktamahatmyasthala under 
Prasadisthala. We cannot understand as to how these 
slokas are opposed to the teaching of the Saivagamas. In 
fact, they bring credit to Vlrasaivism, by echoing : 
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fafeiKUWislui ftlclTIiefq W*T: I I (Para. A., 1.58) 

These slokas of S.S. demonstrate the catholicity of the 
Vlrasaivas and they show that the Lingadharana is the 
leveller in removing the sense of superiority and inferiority 
in the society. 

(3) While considering other slokas from other Pari- 
cchedas as interpolations, there is a fundamental question 
involved. Such Slokas are totally thirty. They come in the 
5th, 10th, 12th, 17th, 19th and 20th Paricchedas. [5. 37-39, 
41; 10.69-71; 12.36; 17. 55, 66, 77; 19. 29, 32, 37, 44, 45, 47, 
48,49, 82, 90; 20. 6, 21, 23, 28, 56, 64, 65, 67, 68]. These are 
separated from their respective places in the chapters and 
printed in the end of the text by Sri. Kaslnatha Sastrin. 
Some important Slokas are quoted here: 

(?) dkMlfccWd ^ 

clTfavlrPTT Tlfd T^rl: I I 

(?) TWt CddceMdJ 

WOT) TR)W ^ I I 


fsRj 11 

(S.S.,10.69-71) 

(*) fwlfcl '4TTT4 fsPJTdtci f?T3 WT4 I 


(^) sr^rsn^rmrts^T i 

■H^irurH ^fSTT ?]cKl1 T^PTrcf cST^fejrlT^I I 

(Ibid., 17.55, 66, 77) 


Controversy regarding text of S.S. 


[173] 


(Ibid., 19.47) 

( 6 ) 31TT^ ■hRc) wfrl^ll'Hrl I 

W\ rl^TR 11 (Ibid., 20.28) 

All these slokas seem to propound Suddhadvaita. 
Since these slokas are found in their respective places in all 
the available manuscripts and the printed editions so far, it 
is inevitable to preserve them in their respective places as 
the original readings. In that case what is the stand of 
Vlrasaivism with regard to Parasivabrahman, Jlva and Jagat 
and their mutual relation? This fundamental question 
arises here. Srlkara Bha., Kri, Sa,., VI. A. Ca., etc., refute 
Adhyasavada of Sri Sankara with arguments and propound 
the reality of the world (jagatsatyatva). Srlpati Pandita, in 
his Srlkara Bha., has said: 

%T. 

MMsHrd 3T?)RHfersh4lRHfe4^4IAl” (Srlkara Bha., 

1.1.1., Vol. I.,p.8) 

Nllakantha Sivacarya, in his Kri. Sa., has propounded 
the same: 

‘3i?Mr wfatrarr’ 3i4fw 

tN%?T: I...” (Kri. Sa., Part I., p. 196) 

l” (Ibid., Part I, p. 199) 

Quoting the authority of Kri. Sa., Maritontadarya, in 
his VI. A. Ca., propounds ‘jagatsatyatva’: 

4H<blPJ|rHrc1 «pnftftaq|<c|e|Kl fTFd: l” (VI. A. Ca., p.12) 


Thus the Virasaiva Siddhanta texts are in favour of 
‘jagatsatyatva’. In that case, how should we accept the 
slokas as above as the original reading? This is the 
objection. 
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A preamble to Sri Siddhantasikhamani 


Controversy regarding text of S.S. 


Answer to it: 

Sri Maritontadarya who is one of those who have 
accepted the above slokas as the original portions of S.S., 
has interpreted them in such a way as there would be no 
contradition with ‘ Jagatsatyatvavada’. For instance: 

(i) at+llRbciH'H 7l4 $cqiR— ‘Just as the rope without 
giving up its own nature of being long and brown in colour 
through its Sakti, appears as a serpent to the onlookers, so 
does Siva with his Mayasakti appear not different from the 
world. Hence, this world of the movable and the immovable 
being Siva in form, does not appear different from Siva.’ 
This is how Sri Maritontadarya has interpreted the above 
sloka by setting aside the meaning of ‘Adhyasa’ and by 
introducing the concept of Mayasakti and has proved that 
the world is not different from Siva. In the case of stanzas 
(ii) and (iii) above, he has brought out the same idea. 

It may be asked here as to how can you relate the 
analogies “7^4 

i to the context of the appearance of Siva 
as not different from the world’, without admitting the 
delusion resulting from ‘Adhyasa’? Maritontadarya has 
anticipated this objection. After anticipating an objection 
that the world would be ‘pratibhasika’ (an appearance), he 
shows that the next stanza, i.e., 10.72, is an answer to that: 


<J21T tflcPT: I 



cTSTT 


The tree remains as a tree and yet stands endowed 
with leaves, branches, etc., similarly Siva displays himself 
as earth, etc., through his Mayasakti and yet ramain as Siva. 

(iv) MITTsflcpTlfei, — With the preamble ‘3J?I 
*n^lt ’, Maritontadarya interprets the Sloka 

in favour of ‘Adhyasa’. The context is Bhavarpitasthala, a 


Lingasthala under Saranasthala. In this state, meditating 
on the ‘transcendence’ (visvatltatva) of Siva, Sivayogin 
deems the world as false at one stage. This is one of the 
feelings like any other feeling. This is the implication of 
the commentator. But in connection with the next stanza 
$cqiR’.— (v) in the context of Sisyasthala, 
he once again tries to drive away the idea of ‘Adhyasa’. The 
natural meaning of ‘f^lTH^H^Flf^^lT’ is ‘world different 
from Siva is false’. But he takes it to mean 
(|fcl) ft**!!’, i.e., ‘it is false when we say that the world is 
different from Siva’. 

(vi) — Sri Maritontadarya has 
explained the word ‘ayathartha’ in terms of ‘anitya’. The 
meaning is that ‘just as silverness exists as grasped in the 
conch-shell which is of the nature of existence, so does the 
non-eternal world exist in Siva’. There appears to be a clue 
to Sri Maritontadarya to interpret ‘ayathartha’ as ‘anitya’ 
in the following stanza: 

f?T5r TTcT rrt cff5i : I 

Siva, who is of the nature of existence, intelligence 
and bliss, is the ‘Supreme principle’. There no eternality to 
the world as distinguished from Siva. The contrast is 
between ‘71 and *iiRu facial,’ but not between 

‘7F ? T2TPf:’ and ^Tlfel tHc^cii’. Hence in contrast they can 
be taken as eternal and non-eternal. 

(vii) STHtrgpp^jfcrfrT^ and (viii) 3^^ ^icycf 

— In these slokas, the first one gives the definition of 
Jnana. He who is of the nature of absolute bliss and 
absolute knowledge is Brahman. The state in which it is 
known that what is other than that is non-eternal (mithya), 
is said to be Jnana. The second sloka says that the 
ignorance in the form of the notion that the world which is 
unmanifest becomes manifest, assumes its own form when 
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the knowledge of Siva is attained. ‘Its own form’ means the 
form of the Cicchakti who is the cause of the world. This is 
how Sri Marltontadarya interprets the stanza. 

Whatever may be the standpoint it is inevitable to 
accept these slokas as the original parts of the text of 
S.S. The manuscript evidence in this case cannot be 
overlooked. That is the reason why Sr! Maritontadarya has 
retained those slokas in their respective places. Those 
slokas were in the text even before his times. Although they 
contain the meaning which is opposed to ‘Bhedabheda’ 
and ‘Jagatsatyatvavada’, he has accepted them and sincerely 
tried to explain such difficult analogies as ‘Sukti-rajata’, 
etc., as outside the purview of Adhyasa. 

Now a question can be asked : In spite of accepting 
Sakti who is the power of Siva in making him spread as the 
world and who is of the nature of ‘Sat’ and ‘Cit’, why did 
Sri Sivayogi Sivacarya wrote the slokas which obviously 
have the smell of ‘Jaganmithyatva’? Most probably, the 
reason is that he was deeply influenced by Advaita. There 
are resons to say this. The texts like Srlkara Bha., Kri,. Sa., 
etc., have given a systematic presentation of Vlrasaiva- 
siddhanta following the Bra. Su. of Badarayana Vyasa. 
S.S., which is the source-book to them, belongs to a period 
earlier to them, when the tenets of Vlrasaivism were not 
fully formulated. Then the influence of ‘Sankaradvaita’ on 
all scholars was far and wide. Vlrasaiva scholars were not 
an exception to that. That Nijaguna Sivayogin, Sarpabhusana 
Sivayogin, etc., were deeply influenced by it, is clear from 
their works in Kannada and Sanskrit. It may not be wrong 
if we say the Sri Sivayogi Sivacarya who flourished earlier 
was also under the impact of Advaita. 

Still some questions remain and they are : How is it 

that Sri Sivayogi Sivacarya who has propounded views in 
favour of Jagatsatyatva and ‘Samarasyatmaka Aikya’ between 
Siva and Jlva, through out his work, made use of such 


Controversy regarding text of S.S. 

slokas as are obviously in favour of ‘Jaganmithyatvavada’? 
Did he not have a clear view about it? Two answers are 
possible to these questions: 

(1) Firstly, although he has taken the analogies such 
as Rajju-sarpa, Sukti-rajata, Sthanu-cora, etc., it can be 
assumed that he had understood them in a new light, i.e, 
he had dropped the meaning in favour of illusion (Adhyasa) 
and taken them in the sense that Parasivabrahman was not 
different from the world which happens to be the 
expansion of his own inherent Sakti, just as the ‘Rajju’ (rope) 
has not been different from ‘Sarpatva’ (serpentness) due 
its Sakti of remaining in a zigzag form, brown colour, etc., 
just as ‘Sukti’ (conch-shell) has not been different from 
‘Rajatatva’ (silverness) due its Sakti of shining, and just as 
the ‘Sthanu’ (pole) has not been different from ‘Coratva’ 
(thiefness) due its sakti of being in a vertical state. In the 
case of wf: cPPfFT Wltti HTfef PlW, the words ‘W?:’ 
and A Ficqai’ can be taken in the sense of “PlcA’ and 
“3tPlcq”. Similarly the word ‘mithya’ can be taken in the 
sense of ‘that which gets destroyed’, ‘that which is 
transitory’ on the basis of the root ‘fW which has ‘HRI’ as 
one of its meanings. 

(2) Secondly, since all these slokas have come in the 
context of describing ‘Sivajaganmayatva’ and ‘Jlvanmukta- 
sthiti of the Sivayogin’, it can be said that in the state 
of ‘Jlvanmukti’ in which the Sivayogin has been in 
‘samarasa’-relation with Siva, the world in his case is as 
good as not existent. While portraying that state of the 
‘ Jlvanmukta’ Sri Sivayogi Sivacarya might have resorted to 
the terminology of ‘Suddhadvaita’. 

In fact, it was Sri Kasinatha Sastrin who raised the 
question of ‘Mulapatha’. I have discussed the point of view 
of Sri Sastrin in removing some slokas from the text and 
printing them at the end as ‘praksipta-slokas’. Whatever 
may be the reason, the manuscript evidence is sufficiently 
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strong to consider them as the genuine parts of the text and 
retain them in their respective places. 

In conlusion 

The above account about the literary and religious 
traditon of Sri Siddhanta Sikhamani of Sivayogi Sivacarya, 
has been given as a background to its study. Controversies 
regading the authorship, the family tradition and date 
of the Author, the text of S.S., have been discussed 
with sound arguments and conclusions are drawn as per 
the available evidences, both internal and external. The 
misleading statements and conclusions of some of the 
earlier scholars are rejected on concrete grounds. For 
instance, it is shown how baseless are the conclusions that 
S.S. was cooked up by some 20th century scholars like 
Kaslnatha Sastrin, that the doctrine of fOf Sthalas was 
formulated in the Vacana Sahitya in Kannada, that, on the 
other extreme, this doctrine was not known to the authors 
of Vacanas, that Sri Sivayogi Sivacarya belonged to the 
family tradition of Siddharama of Sholapur (Sonnalige) 
and that S.S. was of post-Basava period (14th or 15th 
century A.D.). 

The translations of the text of S.S. and the commentary 
Tattvapradlpika are separately given. This is intended to 
bring out the special points made in the commentary and 
aviod the confusion regarding what is said in the original 
text and what is found in the commentary. In preparing the 
notes, I have given, as far as available, the references to the 
Sanskrit quotations in the preambles given to the slokas 
and in the commentary on the slokas. In the case of other 
Sanskrit statements in the notes, I have given the exact 
sources or the sources from which I have taken them. 

In the case of dilectical discussions done at length in 
the Sanskrit commentary, I have tried to make them as 
clear as possible through the explanations in brackets and 


In conclusion 

given a lucid presentation of the points made in them in my 
notes. I have made the notes as useful as possible by 
bringing in, as far as possible, all relevant authoritative 
statements from the Vedic samhitas, Upanisads, Bhagavad- 
gita, Sivagamas and other sources. I have tried to give 
a historical perspective to all the religio-philosophical 
concepts that are elucidated in S.S. 

I hope that this effort will inspire further research 
in the field on the various aspects of Vlrasaiva studies, 
especially on the aspects of S.S. such as its relation with 
the ancient literature of Vedic Samhitas and Upanisads 
and its further influence on the Vacana literature and on 
the later Sanskrit, Kannada, Telugu and Marathi works on 
Vlrasaivism. 

• ^ • 




WT: >4Pu*k: 



Victorious is Parasiva, who is the Lord of wealth, who 
is endowed with a form along with Uma, who is three-eyed, 
who is of the most radiant form, who is endowed with the 
two feet in the form of knowledge and action giving rise to 
spirit and matter in the cypher, which is the foremost 
among all letters, just above the letters ‘ha’ ‘ksa’ and ‘la’ 
forming the three letters representing ‘iccha’, ‘jnana’ and 
‘kriya’ (will, knowledge and action) residing in the three 
corners of the lotus above the white lotus stationed in the 
pure and clear ‘Brahmarandhra’. 

c-UKsdl- 
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Mhlt^Pl P'M'MlpKIciJ I 


The lord among the Sivayogins enlightens us by 
culling out the hidden meaning which is in the form of the 
Virasaiva doctrine consisting of one hundred and one 
Sthalas, which is the faultless crest-jewel among the various 
doctrines, which is imparted through a dialogue between 
Renuka and Agastya and which is well known in the Vedas 
and Agamas. 

Notes : Here the term sivayogirat (lord among the 
sivayogins) refers to Sri Sivayogisivacarya who is the author 
of this work. The name of work is Siddhantasikhamani; it is 
significant as it contains a doctrine (siddhanta) which is the 
best among the doctrines. It is ‘anamaya’, faultless, in the 
sense that it is supported by Vedas and Agamas. This point 
is brought out by the expression ‘nigamagamavisrutam’. It is 
also noted that the work is in the form of a dialogue between 
Sri Renuka and Agastya. 


<*uism— 

Nttm d^cbHi^^jclK PhPMh 

^1^1^ ^HlRig WHRi 

PPsfMlPd- 


Here after the advent of the Kali age, Revana- 
siddhesvara who is well known as Renukaganesvara, taught 
the Virasaiva doctrine to Agastya, the pitcher-born sage. 
Thereafter, a certain mahesvara by name Sivayoglsvara was 
well known in the tradition of Siddharamesvara, who was 
born from the womb that was sanctified by the gracious 


sight of Revanasiddhesvara. He was well-versed in the 
entire Vedas and Agamas. With a view to teaching his 
disciples about the dialogue between Renuka and Agastya 
without impediments, he cherished in his mind the 
doctrine which was characterised by an inner communion 
between the Vedas and Agamas and which was the best 
among the doctrines. In order to instruct the disciples he 
renders mangala in the form of salutation to his favourite 
deity (Siva) in seven stanzas— 

Notes : It is a misconception on the part of the commentator 
that Sivayogisivacarya belonged to the tradition of Siddha¬ 
ramesvara. This is a concocted theory by later commentators 
belonging to 16th and 17th centuries A.D. See the Introduction 
for a full discussion (vide pages 4-5). 

f^TRI^nlTH: I I? I I 

Salutations to Siva, the Brahman, who is the veritable 
canvas for the portrayal of the picture in the form of 
the glory of the three worlds (heaven, earth and nether 
world). (1) 

c^Ksdl- 

RlTFT 

TT I I* 11 

Salutations are offered here to Siva, the Paramasiva, 
who is well known in the Saiva doctrine, who is the 
Brahman that is propounded in the Vedanta (Upanisads), 
who is of the nature of existence, intelligence and bliss and 
who is thus different from matter and spirit (jadajlva), who 
is in the form of a canvas which is fundamental to the 
portrayal of the picture of the glory of Mayasakti in the 
shape of the world. (1) 
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Notes: The glory of the three worlds is explained in the 
commentary in terms of ‘mayika’ glory. It is the glory of 
Mayasakti, but not to be taken as that of illusory world. The 
VIrasaiva doctrine does not accept the world as illusory. The 
text gives it as a fascinating Rupaka (metaphor). That Siva is of 
the nature of existence, intelligence and bliss is what is known as 
the ‘svarupalaksana’ of Parasivabrahman. This echoes the Srutis 
W” (Tai. U., 2.1) and(Tai. U., 
3.6); that Siva is the ‘adhara’ of the world is borne out by the 
following Sruti statement: "yativiHH Wfl 

sf&yiicb ughcl 11” (Katha. U., 2.17). Compare : 

I 11” (Bana: Harsacarita,l). 

The commentator further points out that the statement 
is meant to distinguish Siva from the matter 
(jada) and spirit (jlva). 


51^1 fd fsnsra - ^ i 

^dlPddl t ITT I R II 

I salute the Supreme Siva, whom the Upanisadic 
philosophers call as the object of the designation as 
Brahman and as the source of the world. (2) 


cdllsdl- ^TKTT 

KHIcHH fTWT?f 71 


1:IR II 


cfylPdd) ^ 

J lr=hk u i K^ld 


Here salutations are offered to Parasiva, the world- 
source, who is well known as the Supreme Siva in the Saiva 
doctrine and whom, i.e., the Supreme Soul, the Upanisadic 
philosophers call as the object of the designation of 
Brahman, i.e., the Supreme Brahman. (2) 

Notes : Here the author Sivayogisivacarya is identifying 
the Supreme Siva of the Saiva Vedanta with the Supreme 
Brahman of the Upanisadic philosophers. This is supported by 
the following Sruti statements : I 
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i *T: tR: 71 11” (Tai. A., 7.10); "h^T f? TSfr 7 

Rfymf7Htf4:'’(Sve. U., 3.2). 



H-Hcl I -4 7T 



I 

I R II 


I bow to the great ocean of pure intelligence, which is 
named as Siva, the pure one and of which the collection of 
thirty-six principles has the appearance of the bubbles of its 
waves. (3) 



I salute, i.e., offer my salutations to, the great ocean 
of intelligence, which is called Parasiva. The collection 
of thirty-six principles starting with Siva and ending with 
the earth (bhumi) has the appearance of bubbles of its 
waves. That is, it appears as waves of that ocean in one 
place in accordance with the maxim of ‘ghrtakathinya’, 
solidification of ghee. (3) 

Notes : Here the thirty-six principles are described as 
bubbles in the waves of the great ocean of intelligence, which is 
no other than Parasiva-brahman. The evolution of these thirty- 
six principles is a part of the process of creation as described in 
the systems of Saiva philosophy, including the system of 
VIrasaiva philosophy. Before creation, Parasiva-brahman was 
all alone with his Parasakti without undergoing any division into 
the subtle, gross, spirit, matter, etc. When there was neither 
darkness nor day nor night, neither the manifest nor the 
unmanifest, there was Siva and Siva alone. He was the 
immutable one; he was to be chosen by the seekers of the Lord; 
from that emerged the ancient intelligence: 
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WSifflW f^cfT ^ TlM 13? %3vT: I 

cnm dr 3 dPoi^u 4 T^fj ^ TFwmji^Tr grmt I I (Sve. U., 4.18) 

The Parasiva-brahman, who is above all principles and 
who is yet the source of all principles, desired that he should 
become many:‘‘^T3WRtT W rfW^T” (Tai. U. 2.6). Thus he 
became prone to creation with his Vimarsasakti in the form 
of conception of the world to be created. Then from the 
Parasiva-brahman, there emanated Icchasakti and from the 
latter arose Jnanasakti and Kriyasakti. The Jnanasakti was 
internal aspect of Icchasakti, while the Kriyasakti was external 
aspect. When Parasiva-brahman entered the Jnanasakti residing 
in Icchasakti and became conceited with the notion ‘I am 
omniscient’ (sarvajna), he assumed the form of Sivatattva (1). 
This tattva constituted the instrumental cause of the prospective 
world, like the spider of its web. When Parasiva-brahman 
entered the Kriyasakti which was the outer aspect of Icchasakti 
and got conceited as ‘I am omnipotent’ (sarvakartr), he became 
Saktitattva (2). The Parasiva-brahman in the form of this 
Saktitattva was the material cause of the prospective world, 
like the spider of its web with its special body capable of 
producing the texture of the web. Thus Parasiva-brahman has 
been the material-cum-instrumental cause of the world (jagatah 
abhinnanimittopadanakarana). This has the support of the 
following Sruti statement: 




ttcf: 


(Mund. U., 1.1.7) 


‘Just as the spider creates the web and draws it back, just as 
the herbs are born from the earth and just as the hairs appear 
from the existing man, so does this universe take birth from the 
immutable one’. 


Then this Saktitattva entered the Jnanasakti which was the 
inner aspect of Icchasakti and became swollen like canaka 
(chick pea) seed soaked in water. Consequently with the notion 
‘I am this’ with reference to the germinating world, it became 
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the Sadasivatattva (3). Again the same Saktitattva entered the 
Kriyasakti which was the outer aspect of Icchasakti and became 
germinated like a good seed in a good field. Thus with the 
notion ‘I am this’ with reference to the emerged world, it 
assumed the form of the Isvara tattva (4). When this Saktitattva 
assumed the notion of identity (abhedajnana) between its 
‘I-ness’ (ahanta) and ‘this-ness’ (idanta) pertaining to the world, 
it became Suddhavidyatattva (5). The identity in this respect 
was like that of the ocean and its waves (sagarataranga- nyaya). 

The above five are called suddhatattvas. The fifth principle 
called Suddhavidya became Mayatattva (6) with the predomi¬ 
nance of differentiating notion among the subtle elements 
which were the potential for the prospective world hidden in it. 
This was like the existence of difference among elements of the 
feet, feathers, variety of colours, etc., in a subtle form, in the 
liquid contained in a peahen’s egg (mayurandarasanyaya). 

Just as the fire-sparks could arise due to the association of 
fuel with fire, so did arise a portion of Siva (sivamsa) due to the 
association of Icchasakti with Siva. This ‘sivamsa’ entered the 
Mayasakti and became the Purusatattva (7). This was the 
principle of JIva, which entertained the notions such as ‘I am 
happy’ and ‘I am unhappy’ arising from lack of discrimination 
between what was atman and what was not atman or in other 
words, the mistaking of atman as non-atman and non-atman as 
atman, due to its association with Maya. This Purusatattva has 
been armoured with five armours (kancukas) to make him 
bound to that state. The kancukas that arose were: Kala, 
Avidya, Raga, Kala and Niyati. Kalatattva (8) was of the form 
of kincitkartrtva (limited capacity in action) due to Purusa’s 
association with Maya and his separation from Mahesvara 
resulting in the loss of his greatness. Avidyatattva (9) was the 
reduction of infinite knowledge to limited knowledge (kinci- 
jnatva) due to the same reason. Ragatattva (10) was the principle 
of incompleteness (apurnata). This feeling of incompleteness 
prompted man to seek completeness in the wrong direction, by 
becoming more and more attached (asakti or raga) to objects 
like sandle paste, women, etc., i.e., prospective objects of senses. 
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Kalatattva (11) was the principle of time as past, present and 
future due to the curtailment of the notion of eternity (nityatva). 
Niyatitattva (12) was the principle of condition or stipulation of 
limit due to the curtailment of pervasiveness. This subjected the 
Purusa to such conditions as he should be this or that. 

These five principles arising due to Purusa’s association 
with Maya are called Kancukas of Purusa. Together with Maya, 
they are termed as sat-kancukas of Purusa. They constitute what 
is known as Maylyamala (subtle impurity caused by Maya). With 
the other two malas, viz., Anava and Karmika, which consist in 
the curtailment of Icchasakti and Kriyasakti respectively, they 
form three malas (malatraya) that bind Purusa to samsara, the 
cycle of birth and death. The seven principles from Maya to 
Niyati are called suddhasuddhatattvas (pure and impure). They 
are impure because they are associated with Maya and pure 
because they are still not associated with three gunas (sattva, 
rajas and tamas). (See notes under the next stanza). 

Then Icchasakti which was prone to creative activity, 
reflected itself in the Mayatattva, which was dominated by the 
notion of difference in the form of mutual denial like 
‘knowledge is not action and action is not knowledge’ and 
assumed the form of Prakrtitattva (13). It was this principle 
which was the state of equilibrium of the three gunas, viz., 
sattva, rajas and tamas, that were the causes of joy, sorrow and 
delusion respectively. This was the cause of the rest of the 
twenty three principles from Buddhi or Mahat to PrthvI which 
were called asuddha-tattvas. 

This very Saktitattva which assumed the form of Prakrti¬ 
tattva, became the cause for ascertainment that ‘this is this’ and 
assumed the form of Buddhitattva (14), otherwise known as 
Mahattattva. The same Saktitattva as Buddhitattva entertained 
the notion of ‘I and mine’ and assumed the form of Ahankara- 
tattva (15). The same as Ahaiikaratattva became the cause for 
determination and doubt like ‘pole or man’ (sthanurva puruso 
va) and got itself transformed into Manastattva (16). Buddhi, 
Ahankara and Manas constitute the antahkarana (internal 
sensory apparatus) which is dominated by Icchasakti. 


The same Saktitattva which transformed into antahkarana, 
became the cause for the knowledges of sound, touch, form, 
taste and smell and evolved into Srotratattva (17), Tvaktattva 
(18), Netratattva (19), Jihvatattva (20) and Ghranatattva (21) 
respectively. They are the principles of five sensory organs, 
which have the predominance of Jnanasakti. The Saktitattva 
which transformed into sense organs, became the cause for the 
actions of pronunciation, giving and taking, going and coming, 
excretion and discharging of semen and urine and assumed 
the forms of Vaktattva (22), Panitattva (23), Padatattva (24), 
Payutattva (25) and Upasthatattva (26). These are the five 
principles of the five motor organs which have the predomi¬ 
nance of Kriyasakti. 

This very Saktitattva assumed the forms of Sabdatattva 
(27), Sparsatattva (28), Rupatattva (29), Rasatattva (30) and 
Gandhatattva (31) by being grasped by the ear only, skin alone, 
eyes alone, tongue only and nose only respectively. Since these 
are not divided as dhvanyatmaka-varnatmaka sabda, sltosna 
sparsa, nllapltadirupa, madhuramladirasa, sugandha-durgandha 
and are in their general nature, they are called Tanmatras of 
Sabda, etc. 

The same Saktitattva transformed into Akasatattva (32), 
Vayutattva (33), Tejastattva (34), Jalatattva (35) and Prthivl- 
tattva (36) with sabda, sparsa, rupa, rasa and gandha as their 
qualities. These are the five gross substances (pancabhutas). 
(See also Saiva P., Mysore, 1950, pp. 85-131, where Paus. A. and 
other Agamas are quoted). 

These thirty-six principles from Siva to Prthivi are true 
modifications of Parasivabrahman and his inherent Sakti. 
VIrasaivism, therefore, upholds Parinamavada and Jagatsatya- 
tvavada. Some of the verses in the Siddhantasikhamani itself 
seem to go against this view. For example, see 10.67, 10.68, 
10.69, 17.55, 17.66, 17.77, 19.47 and 20.80. The terminology 
used is drawn from Advaita philosophy and seems to favour the 
doctrine of Adhyasa. The commentator has tried to interpret 
them in such a way as to go in favour of the doctrine of 
Jagatsatyatva. In the Paramesvaragama also there are some 
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stanzas which directly refer to Adhyasavada (vide 21.72-80). 
(For a full discussion on this question, please see the Introduction 
-vide pages 160-165). 


^TCTT *TRET I 

JJUlMldRrore I m I 


Salutations to him, the Supreme Soul, whose 
splendour is beyond the reach of three gunas, by whose 
lustre the world shines and after whose delight the world is 
delighted. (4) 


oiiKsiii — "rrc*T *trar 4Fi 

WT: M'hl^H WWt, ^£#1 EEfFfE 



According to the Sruti statement, ‘Tasya bhasa, etc.,’ 
(by its lustre everything shines), the world shines after the 
lustre of Parasivabrahman and in keeping with another 
Sruti, i.e., “Asyaivanandasya, etc.,” (the other beings live 
on a portion of bliss of the Great Lord), the world gets 
delight after his delight. To him, the Supreme Soul, whose 
greatness is beyond the reach of three gunas belonging to 
Maya, I salute. This is the meaning. (4) 

Notes : The first Sruti statement cited in the commentary is 
thus in full: 1 ^FTT f^l fKTCTuffT | 

(Katha. U., 5.15; Mund. U. 
2.2.10). ‘The sun does not shine there; nor do the moon and 
stars shine; these lightnings, too, do not shine there, what to 
say about fire! Everything shines after his lustre. With his 
lustre everything shines.’ The other Sruti statement which is 
again quoted subsequently in the commentary on 19.26, viz., 
“asyaivanandasyanyani, etc.,”, should be “Etsayaivanandasya, 
etc.,” (Br. U., 4.3.32). Tai. U. 3.4 has this statement which 
echoes the same idea as - ‘ umiR ■jiNAi i ’ ’ 




li 


Siva’s greatness is described as beyond the reach of the 
three gunas, sattva, rajas and tamas. Sattva is goodness and 
produces pleasure; it is light and bright, buoyant (laghu) and 
illuminating (prakasaka). Ah pleasure, happiness, contentment, 
bliss, upward movement, luminosity of light, etc., are due to 
Sattva. Its colour is white. Rajas means foulness. It is the 
principle of motion. It is mobile (cala) and stimulating 
(upastambhaka). It is red. Ah restless activity, feverish effort 
and wild stimulations are due to it. Tamas means darkness. It is 
heavy (guru) and enveloping (varanaka). Its colour is dark. Ah 
apathy, indifference, ignorance, sloth, confusion, bewilderment, 
delusion, passivity and negativity are due to it. (Sankhyakarika, 
13). These gunas, qualities, are the constituents of Prakrti like 
the three strands of a rope. 




TH: VIMM W^i I m II 


Salutations to Sambhu, who is peaceful, whose nature 
is free from all defects and who ordains the evolution of the 
entire body of principles starting from Sadasiva. (5) 


c 4 Ks 4 l- 





IIM I 


Salutations to Sambhu (Siva), who effects the evolution 
of the thirty-six principles from Sadasiva (Siva) to Bhumi 
(earth) with communion with his own Vimarsasakti, in 
accordance with the maxim of the liquid of the egg of 
peahen (mayurandarasanyaya), whose nature is free from 
all defects, who is the enjoyer of happiness and who is the 
ordainer of happiness. (5) 

Notes : Sambhu means one who causes or grants prosperity 
(sam = sukham+bhu = bhavayatlti). Siva is called Sambhu in 
the same sense as Sankara. The commentator has explained the 
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term as sukhabhoktr and sukhadhatr. The evolution of 
principles from Siva to Bhumi has been shown in the notes 
under stanza 3 above. Mayurandarasanyaya is also explained 
there. Santa is one who is without any function of the outer 
senses. Siva is totally bereft of any type of function of the senses, 
internal or external. 




’W: ■HI'MN 11^ II 


Salutations to Sambhu along with his inherent Sakti 
(Amba), who assumes many forms according to his free 
will, who acts according to his free will and who created the 
three worlds according to his free will. (6) 


cdKsdl — 


TR:” ffxT 




In accordance with the Sruti “Sthirebhirangaih, etc.,” 
Parasiva assumes divine auspicious forms according to his 
free will in order to favour his devotees. He moves freely 
according to his sweet will. He has created the three worlds 
by his own Icchasakti. He is the Lord of Parvatl (Sakti), i.e., 
he is always Saktivisista. To such Parasiva salutations are 
offered. (6) 

Notes : m-” (Rgveda, 2.33.9). “With firm 

limbs the terrible one (Rudra) assumes many forms”, ^Tt 
^ ZT: (Katha. U. 5.12), this Sruti 

statement also speaks of the same. Since he is endowed 
with six arigas (accessories) namely, sarvajnata (omniscience), 
trpti (contentment), anadibodha (beginningless awareness), 
svatantrata (freedom), aluptasakti (undiminished power) and 
anantasakti (infinite power), he moves about freely without 
any impediments. (Para. A., 6.33) - qfw'iiR'iN: 
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d-H■KlbH R?>¥IIR R$Re|IR I I'S I I 


Salutations to him, the Mahadeva, who is the great 
lord, who is the bearer of trident and in whom the natural 
and unsurpassed overlordship rests. (7) 


cdKsdl— RT ^WhlfR^T^nwrd?l%, 3 ^tHT fRRR: 

rRr^H^vISFIT I *RlRd f?TR f| RT RRl” 11 

TJrPTfTll^RTHlvRT RRcf, R%%PTR "RRNkMT WT 
R%2RR^” 

^I^HRbdRlRdhdR^llvl^ R-Rlclld RR I 3#TTR 


aiiCIEKJlSFPIBHEIKli 


it r-nvs 'VisiF^iurspr 


Rlfet RRJ R7TT “R R f?TH: R RRRT^R 


Rtm: R R^R:” 


Rldl4d- 


;ilV9 II 


In which, i.e., in the Parasiva who is well known as 
Para-brahman in Vedas and Agamas, the overlordship, 
which consists in great lordship along with Uma (Sakti), 
rests. It is ‘svabhavika’ in the sense that it is not surpassed 
by anything or the best of the world - ‘na uttamam 
yasmattat’. It is ‘svabhavika’ in the sense that it is natural 
lordship, but not the lordship brought about by Maya. 
“The form like solidified ghee, which is characterised by 
existence, intelligence and bliss, is called Siva and remains 
always Siva alone” - in accordance with this statement 
from Sutaglta, the lordship remains identified with Parasiva. 
To him, the Mahesvara, i.e., the lord who is the cause of 
Brahman, etc., according to the Sruti statement “Tamlsva- 
ranam paramam mahesvaram” (the Mahesvara who is the 
greatest lord among the great lords), the Mahadeva who 
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has got the lustre of unlimited extent and the Sulin, i.e., the 
bearer of a trident made up of three Saktis called Iccha, 
Jnana and Kriya, salutations are offered. With this it 
should be known that this doctrine must be taken as 
Nirvisesabrahmadvaita (i.e., non-duality of unqualified 
Brahman). Thus the substance in the form of the 
Parabrahman, which is propounded in the above seven 
stanzas, is one only, in accordance with the statement of 
Atharvasira Upanisad as “Sa eko rudrah, etc.,” (Rudra is 
all alone; he is the lord; he is the divine being; he is the 
Mahesvara; he is the Mahadeva). This should be 
understood by the experts in the Sivadvaita doctrine. (7) 


Notes : 1WII (Su.GL). tmtwiw.... (Sve. U., 

6.7). ‘f^TFT: ^ HWUT ^ ’' (Atharvasiras, 44 

- ‘Apama somam.sa mahadevah). This statement is explained 

in the Upanisad itself. What is meant by ‘eko rudra’? The 
answer is: ft ftthmt ipspf <4ld->i4km I 

Uc^HlfWNftl fTO 4TOT 11 ” (Atha. U., 55; 

Sve. U. 3.2). Rudra is one and stood as without a second; he 
rules over these worlds with his Saktis; he stands apart assuming 
the name ‘people’ (janah) as protector creating the worlds and 
absorbs everything in the end. Thus he remains as one without a 
second. Why is he called Isana? He is called Isana because, 
^crf^dl'bH'l^ld MWlRdfa: l” (Atha. U., 56). He rules 

all the worlds with Kriyasakti, Jnanasakti and Icchasakti. Why is 
he called Bhagavan? The answer is “*T: 

PrctsNn %T j i-h«hRi a-wig^a TOl^l” (Atha. U., 58). He looks upon 
all the beings born from him as not different from himself and 
yet feels that he has been their lord and leads to Yoga, i.e., the 
notion of identity. That is why he is called Bhagavan. Why is he 
called Mahesvara? The answer is: ‘‘*T: 

^fhrol^fd dldCd l” (Atha. U., 59). He is the eater 

(absorber) of all these worlds and creates in a subtle form, re¬ 
creates them in a gross form and maintains them. Hence he is 
called Mahesvara. Why is he called Mahadeva? He is called 
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Mahadeva because, "*T: mfcF 

(Atha. U., 60). He leaves all things and beings 
other than himself as worthless and enjoys the honour in a state 
of attainment of Yoga in the form of the knowledge of self. 
Hence, he is called Mahadeva. Such a great lord, the Saktivisista 
Siva, enjoys natural and unsurpassed overlordship of the world. 
It is further interesting to note that the commentator has 
described the ‘trisula’ as representing three Saktis, Kriya, Jnana 
and Iccha. This is a beautiful conception. 

cqits'Ml-^ TT^UT 

71^1 BfOTTfate Plc<441H^dr^|c|^lRr1 WfN: Mwlld- 


Thus after having saluted Siva with seven stanzas, in 
the same way the author praises in five stanzas the Sakti of 
Siva, who is well known in the Veda and Agamas and who 
is ever in an inherent relation with him — 


Notes : It is rightly said here that Sakti, who is in an 
inseparable relation with Siva, is well known in Vedas and 
Agamas. She is for the first time referred to in the Nasadlya- 
sukta: “3u4kcim ’ (Rv. 10.129.2) - “That One was 

breathing with its own Svadha (power = Sakti) in that windless 
state (before creation)”. [I am indebted to Lingaikya Sri 
Sambhulinga Sivacarya Swamlji of Bijapur for this revealing 
interpretation, vide summary of his lectures edited by Prof. B.B. 
Hendi ‘VIrasaiva Siddhanta Pravesa’ in Kannada, p.25]. The 
same idea is contained in the following Sruti statement: 

fan ^ TThrf W dlldRw tjcT | TW dctHfd^oRuij ufj ^ 
rtwid, 3 ^” (Sve. U., 4.18) - “When there was neither 
darkness not day nor night, neither the manifest nor the 
unmanifest, there was Siva alone who was immutable one and 
who was the sought after by the seeker and from him emerged 
the Prajna (Vimarsasakti), who was the ancient one”. The same 
Sruti refers to "TOSFT wnt^t (6.8) 

and ‘‘W 3 Hf# fadHlPbi 3 ”(4.10)- “His highest Sakti is 

heard of as many and inherent and as Jnana-sakti, Bala (Iccha)- 
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sakti and Kriya-sakti”, and “Maya should be known as Prakrti 
and the lord of Maya as the Mahesvara”. The term Maya refers 
to Sakti. It is explained as - “h fwi.3wf!T WTFtTT: MlHldlRl W” 
“That she is by nature (eternally) associated with Siva (mam 
ayati) is the reason by which she is called Maya.” This is 
supported by the following Agama stagement: "h fw WT W 
WhYiIRi WTR?T:I rtl^frT -tHIcIHl” (Siddhagama 

quoted in Kaslnatha Sastrin’s Kannada commentary on 
Siddhantasikhamani, Pancacarya Electric Press, Mysore, 1956, 
p.8) - “Ma refers to Siva, the Parabrahman. In the sense that 
she attains him naturally (that she is associated with him 
eternally), she is called Maya, the ancient one who is stationed 
in Brahman”. Advaitins, however, interpret Maya as - ‘‘*TT 
BT ^ nt UFti..." (Upanisad-brahma-yogin’s 

commentary on Saiva Upanisads, Adyar, Chennai, 1988, p.209). 
It is said in that very context that Mahesvara is called ‘mayin’ 
because he is the ‘aropadhikarana’ (substratum of super¬ 
imposition or adhyasa). In the context of the second half of the 
mantra, viz., °4RT *(4144 i.e., “this world is 

enveloped by those (akasa, etc.,) that constitute his limbs”, the 
interpretation of Paramesvara as the substratum of super¬ 
imposition and Maya as Avidya does not fit in and hence, it is 
outside the scope of this interpretation. 

The Taittirlya-samhita (Krsnayajurveda) speaks of Rudra- 
Siva as associated with Uma (sakti) - "TF: ^ (4.5.8). 

The same idea is echoed in a Sruti statement - "31^ 
injT ’ (Kai. U., 1.7). The Saivagamas speak of the inseparable 
relation between Siva and Sakti: ftffev'TTftvrSFT: I 

W4T i ^ i 

r (Para. A.21.49-50) -1 myself, 
who am characterised by the absence of change, etc., sport thus 
with you, who are my Sakti, according to my pleasure; I am Siva 
and you, O Uma, are my Sakti; you are I and I am you; you are 
feminine principle and I am the masculine principle; the world 
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is, indeed, made of Siva and Sakti. In the Siddhantasikhamani 
itself, this relation is very charmingly described in the 20th 
chapter (vide stanzas 37-38). 

'UcJnlcbHi VIHsWIUll: I 

rft yi^lRuiT MOW!fa XRT I \6 11 

I bow to Para Siva (Para Sakti) whom the experts in 
the sastras speak of as the source of all the worlds and who 
is the co-performer of dharma (consort) of Siva. (8) 



I bow to Para Siva, the Supreme Siva, i.e., Bhavanl, 
who is the consort or the co-performer of dharma, who is of 
the nature of dharma of Siva and whom the possessors of 
sivajnana, who are well-versed in the sastras such as, Veda 
and Agama, speak of as the Prakrti, i.e., the original source 
of all the worlds consisting of the harmony of jnana and 
kriya. She is the Sakti who is inherent in Parasiva.(8) 

Notes : Here Sakti is described as the Prakrti or the 
original source of all the worlds(the universe) and as the co¬ 
performer of dharma of Siva. It is already noted above (vide 
notes on stanza 3) that the Saktitattva which was evolved when 
Parasiva entered Kriyasakti, (the outer aspect of Icchasakti), 
was the upadanakarana (the material cause) of the universe. 
For details as to how Saktitattva became the Prakrtitattva and 
caused the evolution of all the subsequent principles which 
constitute the world of beings and matter (cara and acara), 
please see notes on the preamble to this and four other stanzas. 
There is an elucidation of the concept of Sivasamavetasakti. 
‘Dharmacarinlm sambhoh’ — this should be understood in the 
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light of Sakti’s role in the creation, etc. She is the co-performer 
of dharma of Siva in all his five krtyas, viz., srsti, sthiti, laya, 
tirodhana and anugraha - I 


11 (Mrg.A.,2.3). 





I 



11^ II 


Salutations to Paramasakti (Supreme Sakti) by whom 
the Mahesvara becomes associated with name and form 
and who is of the nature of Maya. (9) 



In accordance with the statement of Tattvaprakasa, 
viz., “Sakto yaya, etc.,” (with her, i.e., Sakti, Sambhu has 
the power over the host of pasus or jlvas in their enjoyment 
and emancipation), Mahesvara, i.e., Sambhu, who is the 
lord as the cause of everything starting from Brahman and 
who is characterised by name, form and action, is the 
ordainer of enjoyment and emancipation for the souls. 
Salutations to her only who is of the nature of Maya as 
declared by the Sruti statement “Mayam tu prakrtim, etc.”, 
(Maya should be known as Prakrti and Mahesvara as the 
lord of Maya). She is in fact the Supreme Sakti of Siva (the 
Supreme Lord). She herself by way of reflection has been 
the original cause of the world (Mulaprakrti) called Maya 
consisting of material cause of the world with the three 
gunas, sattva, rajas and tamas as her constituents. (9) 
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Notes : ‘ ’ (Tattva P.,3). ‘ Hffw, 

(Sve. U., 4.10). See also 2.12-13 of this work. 


I 

tTT 'H+i'Wni M ^ O || 

I bow to Siva who is superior to Santyatltottara kala, 
which is among the first born from Parasiva, who is the 
mother of all and who confers auspiciousness on all. (10) 



cdKsdl- 


Rl^-Mrd^l-f^JT-^lTRrT-^IK-Mdld 
3xRT •dH'klHi RflclehO 


^ clT f 


\:\\\o || 


I salute Siva who is above or superior when compared 
to Para Kundalinl which is beyond Nivrtti, Pratistha, 
Vidya, Santi and Santyatlta Kalas that were born from 
Siva, i.e., Parasiva, like whiteness found in the original 
cloth. She is the mother of all, bringer of auspiciousness 
and auspiciousness herself. (10). 

Notes : The five Kalas are Nivrtti, Pratistha, Vidya, Santi, 
Santyatlta. These are described in the Saivagamas in connection 
with the five Sadakhyas, viz., Sivasadakhya, Amurtasadakhya, 
Samurtasadakhya, Kartrsadakhya and Karmasadakhya and 
their sources were the five Saktis, Parasakti, Adisakti, Iccha- 
sakti, Jnanasakti and Kriyasakti. Thus the five Sadakhyas which 
were the forms assumed by Parasiva through his five Saktis for 
the purpose of his sport of creation (srstillla). (Vide Suks. A., 
1.33-37, 38-39, 43-47). The five Kalas, according to this account, 
are associated with five Sadakhyas: Nivrttikala with Karma¬ 
sadakhya, Pratisthakala with Kartrsadakhya, Vidyakala with 
Samurtasadakhya, Santikala with Amurtasadakhya and Santya- 
tltakala with Sivasadakhya. According to the account given in 
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the Pauskaragama, Kundalinlsakti is said to be the ‘Bindu’ 
which gives rise to the five Kalas, Nivrtti, etc., when disturbed 
by Siva - "3^qTg frptf I ff°rfrTS' rrfTOT f°T?IT 

JjllRtW^or I ill I'■codicil ^ h# 411 fa =b I: II ” (Bindupatala, 30- 

31). The Kundalinlsakti is not in the relation of identity 
(tadatmya) with Siva like the Vimarsasakti which is in an 
inseparable relation with him. It is purely an insentient Sakti, 
which is acquired by Siva (Parigrahasakti) just as mud is 
acquired by the potter. ‘‘*rr ^ jpsfM 7lf^T: ^fal^l | ^ 

dKIrW-ll^ftaicfT feRJ ofaw I ^KHcddl ^fxT^T ^TT11” 

(Paus.A., Bindupatala, 11-12; see also Saiva P.,pp.79-84). In 
the light of this statement the Sanskrit commentator has 
described Vimarsa-sakti as superior to Kundalinlsakti, since 
the former is inherent in Siva and the latter is acquired by Siva. 
Another account of Kalas, which is most probably based on 
the latter part of Vatulagama, has been recorded in the 
Anubhavasutra of Moggeya Mayideva. According to that 
account the Nivrttikala, etc., are six with Santyatltottara and 
ending with Nivrttikala, and are respectively identified with 
Cicchakti, Parasakti, Adisakti, Icchasakti, Jnanasakti and 
Kriyasakti. (Anu.S., 3.24-27). These six Saktis identified with 
the six Kalas are said to be those regarding the six Lingasthalas 
as their own (lirigasthalabhimaninyah). The Lingasthalas 
with which they are associated are: Mahalinga (Cicchakti), 
Prasadaghanalinga (Parasakti), Caraliriga (Adisakti), Sivalinga 
(Icchasakti), Gurulinga (Jnanasakti) and Acaralinga (Kriya¬ 
sakti). These Lingas are further related to Aikyasthala, 
Saranasthala, Pranalingisthala, Prasadisthala, Mahesvarasthala 
and Bhaktasthala respectively. In this consideration also the 
Cicchakti or Vimarsasakti is beyond Santyatltakala (Santya¬ 
tltottara), who is identified with Parasakti. 






mhii 
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I salute Siva, who makes Sambhu to manifest himself 
as the universe through her forms as Icchasakti, Jnana¬ 
sakti, Kriyasakti, etc., and who is the rising wave of the 
Supreme Bliss (Siva). (11) 


^if^TW^TT ffaT TR: 11 ’ ’ ?frT 

fit WTHRJRtTOTf R<fbKWli ftpjT 

^^:IIU II 


She, who is the inherent Sakti of Sambhu, the Great 
Lord, with her forms as Icchasakti, Jnanasakti, etc., in 
accordance with Sruti statement “Parasya saktirvimala, 
etc.,” [the Supreme Sakti of him, the Rudra, who is pure, 
who is beyond logic, who is his (Rudra’s) co-performer of 
dharma (duty), assumes thousands of forms as Jnanasakti, 
Kriyasakti, Icchasakti, etc.; let my mind be the resolve of 
Siva], is the ‘visvabhavinf, i.e., revealer of the universe. She 
is ‘paramanandaprabodhalaharf in the sense that she has 
the rising bliss of intelligence in her. Such is Siva. To her I 
offer my salutations. (11) 


Notes : "Wf Tlf^lf^TvfT, $cqiR” (Sivasankalpasruti). It 
may be noted here that the commentator has taken the word 
‘Sambhoh’ with ‘icchajnanadirupena’ and explains ‘visvabhavinf 
separately as Sakti’s revealing of the universe. But it is really 
natural to take ‘Sambhoh’ with ‘visvabhavinf and interpret the 
stanza as shown in the translation of the stanza above, because it 
is Siva who transforms himself as the world (universe) through 
the operation of his Saktis, Icchasakti, Jnanasakti and Kriyasakti. 
It is already stated in the notes under stanza 3 that the Sivatattva 
which was evolved by the entrance of Parasiva into the 
Jnanasakti, was the instrumental cause and the Saktitativa 
which was evolved by the entrance of Parasiva into the 
Kriyasakti, was the material cause of the universe. Thus Siva 
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with the operation of his Sakti, manifests himself as the 
Universe. This is made clear in this work itself subsequently 
(vide 10.70). There, it is said that just as a tree stands in the form 
of leaves, branches, etc., so does Siva alone shine in the form of 
earth, etc. See also 10.66, where Siva is said to have transformed 
himself in the form of the universe with the expansion 
(operation) of his Sakti, just as a cloth shines by its spreading 
from out of its folded state (kutlbhava). The tenth chapter of 
this work is full of instances to prove that this universe is not 
different (abhinna) from Siva. 

That Siva’s Sakti assumes many forms has been corrobo¬ 
rated already by the statements of Svetasvataropanisad, vide 
notes on the preamble to stanza 8 above. To describe Sakti as 
the rising wave of Supreme Bliss (Paramananda) which is no 
other than Siva himself, is indeed a fascinating portrayal of 
Sakti. 


MMvIMi ^1T 



I 



I IS? 11 


I offer salutations, day in and day out, to the consort 
(creating delight in the heart) of Siva, who is the giver of 
right knowledge to those who resort to her for immortality, 
i.e., emancipation. (12) 


ciiiis^i— 3pp?f groqsf nwrr toftciht *tt f?ur- 



She, i.e., Sakti inherent in Siva is the giver of 
right knowledge for those who have come to her resort for 
immortality or emancipation. In accordance with the 
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Sutasamhita statement “Vedantavakyaja vidya” (that 
which arises from the Vedanta statements is Vidya or right 
knowledge), she is the giver of knowledge of the union of 
Siva and JIva as revealed by the Mahavakyas of Vedanta 
such as “Tat tvam asi” (Thou art that). She is the beloved 
consort of Siva. To her the salutations are offered. 
According to the Pauskara statement “Ananya syacchiva, 
etc.,” (Siva is not different from Siva; she is in fact the form 
of Isvara; one should consider Sakti who is extolled in these 
five stanzas as not different from Siva). (12) 


Notes : Sakti is described as the giver of right knowledge 
(suvidya) to those who resort to her for immortality. In this 
connection the commentator quotes Su.Gl. statement as 
f^n”. In other words, it is knowledge which arises 
from Mahavakyas (Great Upanisadic Statements) like 
3lfcr” (Chand. U. 6.8.7). This Vidya is in the form of the unity of 
Siva and JIva (Sivajlvaikya). The knowledge of Siva, i.e., the 
knowledge that JIva (represented by T) is Siva (Aham 
Brahmasmi), is that which brings emancipation or immortality. 
It is for the realisation of this knowledge that Siva has created 
this world and subjected the beings to the experiences of life so 
that their Karman (fruits of deeds) would be exhausted and they 
would become ripe for that realisation. This is the implication of 
the following statements of a Saivagama: huchi f? 

I TPf: =KlfqfcMqi I 

qlRHi^cbiqq 11 (Suks. A., kriya- 

pada, 1.18-19) - “The Paramatman (Parasiva) releases the 
Pasus (JIvas) from their Pasas (fetters). Once the Sambhu 
(Parasiva) with his own Sakti (Prakrti) meditated of his own 
accord by way of his cosmic sport with a view to creating all the 
principles which constituted the cause of the world in order to 
do favour to the yogins.” This is an echo of the upanisadic 
statement - l | ^ ^ 

l” (Tai. U., 2.6). (He desired to become many. He 
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performed penance. Having performed penance he created all 
this). This is Parasiva’s cosmic sport along with his Sakti - "3t^r 
cWtlRl&bvMlfVOT: I W4TRHI=idci wpTfl l” (Para. A., 

21.49). This cosmic sport consists of creation (srsti), preservation 
(sthiti), absorption (laya), concealment (tirodhana) and favour 
(anugraha). Siva, who is originally without any distinction 
enjoys the cosmic sport along with his Sakti: “O beautiful one, I 
myself who am without any distinction, sport according to my 
pleasure with you who are my Sakti.” The aim of all this cosmic 
sport is to liberate the JIva from his fetters and on her part Sakti 
participates in it for the enjoyment as well as the emancipation 
of JIva. Accordingly in the Anubhavasutra which is based on 
Vatulagama, Sakti takes the form of Bhakti and leads the JIva to 
Mukti: I SlRhld ^ f? 

411 Wll” (Anu. S., 2.26) - “Sakti is of the nature of sat-cit- 
ananda (existence, intelligence and bliss) and is the giver of 
enjoyment and emancipation as rewards to the JIvas. Sakti 
herself is Bhakti and Bhakti is no other than Sakti.” That is why 
the dawn of Bhakti in the JIva is significantly called as 
‘Saktipata’ the (dawn of Sakti). It is this dawn of Bhakti as a 
mark of Siva’s grace that opens the path leading to Mukti. 
Bhakti leads the JIva to Sivajnana and finally to Sivajlvaikya- 
jnana and the JIva realises this through worship guided by 
devotion. The evolution of the JIva through the evolution of 
Bhakti on the path of six Sthalas is the subject-matter of the 
present work. 

After commenting on the five stanzas (8-12) describing 
Sakti, Maritontadarya remarks that Sakti who was extolled 
in those five stanzas was not different from Siva according to 
an Agama statement - “Ananya syacchiva, etc.,” (Paus. A., 
Patipatala, 40), another reading of which is : ‘ ‘3T=RTT Rn=iir4oi 
(vide Saiva P. p.32). 

own— ^ 
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Thus after having offered salutations to Parvatl 
and Paramesvara in brief, the author Sivayogi-sivacarya 
introduces the Acaryas (Sivacaryas) belonging to his 
heritage — 




There lived one who was well known as Sivayogin, who 
was the foremost among the Saiva saints well-versed in 
religious practices, who was the great ocean of the 
knowledge of Siva (13), whose speech which was the pure 
moonlight that swelled the nectar-ocean in the form of 
devotion towards Siva, created a festival of the earth’s 
sphere in the form of the festival of the blue lotuses. (14) 



Among the Saiva saints he was the foremost, i.e., the 
best. He was the great ocean of the knowledge of Siva. He 
was the one known as Siddharamesvara, who was born 
from the womb that was sanctified by the sight of 
Revanasiddhesvara. He was well known as Sivayogin in the 
lineage of those who were well-versed in good religious 
practices. It means that he flourished. (13) ‘Of him’ means 
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‘of Siddharamesvara’, who was well known as ‘Sivayogin’. 
His speech (vak) which was like the moon-light for 
expanding the nectar-ocean in the form of devotion to Siva, 
created a ‘kuvalayotsava’, i.e., created excessively a festival 
of the blue lotus in the form of the earth’s sphere. (14) 

Notes : See notes on the preamble to the stanza 1 above 
and the Introduction where the theory of identification of 
Sivayogin with Siddharamesvara has been refuted. Here the 
Sivayogin who is referred to is Sivayogisivacarya-I. He is 
described as the foremost among the Saiva saints and as the 
great ocean of the knowledge of Siva. He was the first known 
preceptor in the lineage of preceptors which preceded 
Sivayogisivacarya-II, who is the author of this work called 
Siddhantasikhamani. The speech of Sivayogi-sivacarya-I has 
been praised as the pure moonlight which caused the swelling of 
the nectar-ocean in the form of devotion to Siva. The ocean is 
said to swell at the rising of the moon on a full moon day. Here 
the ocean was of the devotion to Siva and the moonlight which 
caused its swelling was that of the speech of Sivayogisivacarya-I. 
This is a charming Rupaka. ‘Kuvalayotsavam’ - ‘Kuvalaya’ 
means blue lotus and ‘ku-valaya’ means the earth’s sphere. It is 
well known that blue lotuses bloom in the night when there is 
moonlight. The moonlight in the form of the speech of Sivayogi¬ 
sivacarya-I created a festivity on the surface of the earth. Thus 
the festival of the blooming of blue lotuses was the festival of 
the earth’s sphere, the former being created by the moonlight 
and the latter by the speech of the Sivayogi-sivacarya-I. It is a 
case of an Alaiikara called Nidarsana. The term ‘prayah’ implies 
fancy (sambhavana) also. Hence there is a Samsrsti of Rupaka, 
Nidarsana and Utpreksa. 

c^Rs^T-Rt^ u llRl - 

The author details the same - 






i ism i 
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PcHsilMI m\WA\ ^1 fosgrTT II ^ II 


In his lineage, there arose a preceptor named 
Muddadeva, who was like a pure pearl, who was pre¬ 
eminent among the Saiva saints (15) and whose designation 
as Muddadeva was well known because of his giving delight 
(mut) to all beings and because of his granting enlighten¬ 
ment to those who surrendered themselves to him. (16) 


c-UKsdl-7TFT 


WWW ■d^MlNdi ^Mlld 

Pchsdldl 


IHpuiRd 

HWTT y^Pd 

IT dl^MP^NRf: II 


In that lineage of Siddharamesvara, there arose a 
preceptor by name Muddadeva, who was the chief amidst 
the knowers of Siva, i.e., possessors of the knowledge of 
Siva. He was like a pure pearl. (15) Due to his giving 
delight to all the beings and due to his enlightening those 
who surrendered to him, his name as Muddadeva was well 
known, i.e., famous among the people (in the world), true 
to its etymological as well as prevalent senses. (16) 


Notes : In accordance with the theory accepted by him, the 
commentator has taken ‘tasya’ (of him) as ‘Siddharamesvarasya’ 
(of Siddharamesvara). It is the lineage of Saiva teachers 
(Gurus) which started from Sivayogisivacarya-I that is meant 
here. The term ‘vamsa’ should be taken as lineage or tradition, 
but not a family of householders. The name of an Acarya in 
that lineage was Muddadeva. Since it is said ‘tasya vamse 
samutpannah’ (arose in that lineage), it should be noted that 
Muddadeva was not a direct descendant of Sivayogisivacarya-I 
in the lineage. The author means that the name Muddadeva was 
rightly applied to him. The term means: ‘mudam dadati iti 
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muddah, muddasca asau devasca muddadevah’ - i.e., he was 
called Mudda because he gave delight to all. Thus the name 
Muddadeva was applicable to him true to its etymological sense 
(anvartha). Since he granted enlightenment to those who 
surrendered to him, he was called Muddadeva true to its 
prevalent sense also - (rudhi = usage or prevalent meaning). 



: ?TRT: I 



: TviclIrMch: 11^1911 





\\^6 II 



There was his ‘son’ by name Siddhanatha, who was of 
calm temperament and of pure mind, who was an authority 
on Saiva doctrine, who was a Saiva preceptor, who was of 
the form of Siva (17), whom the teachers praised as the 
crest-jewel of the Virasaivas, as the veritable wealth of 
distinguished religious practices and as the great ocean of 
the knowledge of Siva (18), from whose lineage arose the 
source of religious practices for the noble persons and in 
whom the firm devotion towards Siva was born and was 
rendered free from all confusion. (19) 
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There was a son of him, i.e., of Muddadeva; he was 
pure or sacred, calm in the sense that he was free from both 
attachment and hatred, of the form of Siva, an authority on 
Saiva philosophy, i.e., an authority on the significance of 
the Saivagamas consisting in the three categories (tattvas) 
taught in their four quarters and named as Siddhanatha, 
i.e., possessed the name of Siddharamesvara in the form of 
Siddhanathacarya. (17) It was him, i.e., Siddhanathacarya, 
whom the teachers called as the great ocean of the 
knowledge of Siva, as the one rich with distinguished 
religious practices or noble religious practices and as the 
crest-jewel of the Virasaivas; the chief saint was praised 
by them in those terms (18). It was from his, i.e., Siddha- 
nathacarya’s, lineage of teachers that arose the fountain- 
source of the religious practices of good persons, i.e., noble 
persons. In him the faultless eight-fold devotion became 
firmly established. (19) 

Notes : Nandanah - son; since it is a heritage of Acaryas, 
but not a family heritage, the term should be taken as 
‘karasanjatah’, who is installed as Guru by the previous Guru’s 
hand. This should be in the case of ‘nandanah’ in stanza 20 also. 
Sivasiddhantanirneta = one who is an authority on the Saiva 
doctrine. The Saiva doctrine or Siddhanta is the Saivagama 
doctrine which consists in three categories Pati, Pasu and Pasa 
and the four quarters (padas) of the Saivagamas are Caryapada, 
Kriyapada, Yogapada and Jnanapada. Sivabhaktirastavidha = 
the eight-fold Bhakti towards Siva. The concept of eightfold 
Bhakti is not so well known; but that of ninefold Bhakti 
(navavidha bhakti) is well known, (vide 9.2-3 of this work). In 
counting eight-fold Bhakti, the last Bhakti called ‘Atma- 
nivedanam’ has to be dropped. It is Bhakti of highest order 
wherein one surrenders oneself to God. 
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Of him, who was the crest-jewel among the Virasaiva 
teachers, a ‘son’ called Sivayogin flourished like the moon 
in the case of the ocean. (20) 

STTW— fe^TT?lM^T T^T: 

fRTC:, ftR?T: 3ig4FT ^ fwMfd 3fra^nfegl WcT 

frqsf: IRo || 


Of him, i.e., of Siddhanathacarya, who was the crest- 
jewel of the Virasaivas, there arose a son, by name 
Sivayogin, like the moon in the case of ocean. (20) 



Then, the composer of this sastra, this Sivayogin gives a 
portrayal of the sequence of the descent of this sastra 
preceded by the praise of his own name — 
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He whose name as Sivayogin was true to its meaning 
due to his trance and experience of Siva of the nature of 
Supreme Ether (21), by whose flower of fame, which was 
fragrant with the ripeness of the knowledge of Saivagamas, 
the ends of quarters have been rendered fragrant (22), 
by whom the ancient-most devotion to Siva was endowed 
with protection as he was the sun to the great darkness 
in the form of the opposite schools such as the Bauddha, 
etc., (23) and who was again called the moon surrounded 
by the moonlight in the form of knowledge of the principle 
of Siva, was the propounder of the path of ‘dharma’ of the 
great Virasaivas. (24) 


cdKsdl-434 31NI4-W ‘wA fFEFRT W 

W’ WH-R 141^4 4HIIT Rl44l4lRl 

HHlfe4fe44lRH) WH 3BJ43TT I R * 11 

r^ldMIHlRdHlRm^lP^HT ^fefef4gfel 434Ml434 44f4- 
figfe fed! felt git Tlfet Ttfelfe^f: I R g II 4WlRRl4- 
3IH4MR^dRl4MI^44<4 u ^feluH 4 hM| 4 u I 3HI4H) ffenfet 
^TETT '3feTT5gfeT4 : : I R 3 11 Rl4rtrc|^M<?'M'4R c hl^4- 


^BRl: 31 


1:1 RX 11 


Of whom, i.e., of the Acarya (teacher), the name 
Sivayogin was associated with a sense that was true to his 
state due to the fact that he was endowed with the 
experience of Siva of the nature of Supreme Ether 
characterised by intelligence and bliss in accordance with 
the Upanisadic statements meaning “Truth, knowledge 
and infinity constitute Brahman”, “Brahman has ether as 
his body”, etc. (21) By the flower of fame of that very 
Acarya, which was fragrant with the ripeness of the 
knowledge of already characterised Saivagamas, the ends 
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of quarters have been rendered full of fragrance, i.e., have 
been abundantly filled. (22) By that Acarya who was the 
sun to the darkness in the form of the opposite doctrines 
such as the Bauddha which were against Saiva doctrine, the 
ancient-most devotion to Siva was given protection, i.e., 
was protected. (23) The same Sivayogin who was the moon 
surrounded by the moon-light in the form of the 
knowledge of the principle of Siva, was the propounder of 
the path of dharma to the great Virasaivas, i.e., followed 
along that very path of religious practices. (24) 

Notes : w” (Tai. U.,2.1) w” (Tai. 

U., 1.6). The same teaching is found in: 

% <^^<1 l” (Chand. U.,8.14.1) - “Akasa (Ether) is that 
which is in between name and form as the ordainer of name and 
form and that is Brahman.” 




TJTT ^ d?K4M rf |R<SII 



I 



: I 11 



31^il^M 1 13 oil 
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Having consulted with reverence the Saivagamas 
starting from Kamika and ending with Vatula and all the 
Saiva Puranas (25), in order to accomplish the distin¬ 
guished religious practices in such a way as to be 
unopposed to theVedic path, to eradicate false paths, 
to create delight in the wise persons (26) and to confer 
favour on all the beings, the best among the learned (i.e., 
Sivayogisivacarya) expounded the great Virasaiva doctrine 
of one hundred and one Sthalas (30), which was free from 
all drawbacks, which was held in esteem by pure-minded 
persons (27), which was first delivered by Lord Siva to 
Goddess Parvatl and to their son (Sanmukha) in all those 
Agamas and all those Puranas (28) and which was once 
again related on the earth to Agastya by the Lord among 
the Sivaganas (divine devotees of Siva), Renuka the Great, 
who was well-versed (accomplished) in that tradition. (29) 



Having consulted in such a way as filled with love the 
Saivagamas from Kamika to Vatula and all the Saiva 
Puranas (25), in order to establish the good religious 
practices in such a way as to be unopposed to the Vedic 
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path, to refute the doctrinal paths of the wicked, the 
Jaina, the Bauddha, etc., to please those learned in the 
Vedas and Agamas (26) and to do favour to the world, the 
teacher who was well known by name Sivayogin and who 
was the best among the persons of right knowledge, 
expounded, i.e., revealed in brief, the Virasaiva doctrine 
of one hundred and one Sthalas from Pindasthala to 
Jnanasunyasthala (30), which was the essence of the 
Virasaivas in the sense that it revealed everything about 
them, which was not associated with any defects, which 
was received with reverence by the pure-minded persons, 
i.e., those who were well-versed in Vedas and Agamas 
(27), which was taught with grace in the days of yore by 
Lord Siva to Parvatl and their son Sanmukha in the 
Saivagamas and Saiva Puranas mentioned above (28) and 
which was again taught on earth by the Great Renuka, the 
chief of Sivaganas, to Agastya. (29) 

Notes : The twenty-eight Saivagamas from Kamika to 
Vatula are: 1) Kamika, 2) Yogaja, 3) Acintya, 4) Karana, 
5) Ajita, 6) DIpta, 7) Suksma, 8) Sahasra, 9) Amsuman, 
10) Suprabheda, 11) Vijaya, 12) Nihsvasa, 13) Svayambhuva, 
14) Anala, 15) VIra, 16) Raurava, 17) Makuta, 18) Vimala, 
19) Candrajnana, 20) Bimba, 21) Prodglta, 22) Lalita, 23) Siddha, 
24) Sarvokta, 25) Santana, 26) Paramesvara, 27) Kirana and 
28) Vatula. In the light of the survey made upto 1994, the 
details regarding the Saivagamas which are available and 
which are not available, can be seen in a Kannada book by me 
entitled “Saivagamas: Ondu Adhyayana (A Study)”, pp. 10-24. 
Generally speaking, Saivagamas have four padas (quarters) 
called Kriyapada, Caryapada, Yogapada, Jnanapada. Kriyapada 
contains details about the construction of temples, the carving 
of statues of gods (Linga, etc.,) and the installation of those. 
Caryapada deals with the daily as well as occasional religious 
practices of the Saivas, Sauca, Acamana, worship of Siva 
(Linga), fire-worship, daily festivals and occasional festivals, 


holy ablution, special worship, oaths, etc. Yogapada gives 
details about pranayama, dhyana, dharana, samadhi, etc. 
Jnanapada presents the philosophical tenets of the Saivas, 
mainly the three tattvas, Pati, Pasu and Pasa. Again, the 
Saivagamas have two parts called Purvabhaga and Uttarabhaga. 
It is in the Uttarabhaga that the religio-philosophical tenets of 
the Virasaivas have been presented. Hence VIrasaivism is called 
as ‘Agamottara-siddhanta’. This is made clear in the present 
work, vide 5.14. The Saiva Puranas are ten as: Sivapurana, 
Bhavisyapurana, Markandeyapurana, Lingapurana, Varaha- 
purana, Skandapurana, Matsyapurana, Kaurmapurana, Vamana- 
purana and Brahmandapurana: ^ ^ i 

Hl'ku^ii ?mT ^ ^ 11 ^ I WTD5 

^ cAihiPi 41fj[ efS-ftRl 11 tlcf: 11 (Siva R., 

2.60-62) 

It may be noted here that in the Saivagamas, Siva taught 
the Saiva and Virasaiva religio-philosophical tenets to Parvatl 
(Devi), Sanmukha, etc. The Virasaiva tenets which were thus 
taught in Kailasa were again taught by Renukaganesvara to 
Agastya on the earth. This is the tradition which had come down 
to Sivayogisivacarya-II and he has recorded it in this work called 
Siddhantasikhamani for the good of the people in the world. As 
a prelude to this teaching which is presented in the form of a 
dialogue between Renuka and Agastya, the incarnation of 
Renuka and his aerial voyage to Malaya mountain to meet and 
confer grace on Agastya are described in the second, third and 
fourth paricchedas. 

-gfqi I 

^TRT ^4Mfel<slWru|: II^M 

Since this is the best among all the Saiva treatises, it is 
not surpassed by any work and it is recognised in the world 
by the name Siddhantasikhamani (the crest-jewel of the 
doctrines). (31) 



OiJIMI- 

c*pf:ll^ II 


T ■y^i ^1c|(i’^i u ii^iK^if9i<?ii< -W'Wi- 

nfaRRi tiht MrTl’Mcl mRi'hioI- 


That which is known as Virasaiva treatise is the best 
among all the Saiva treatises. Hence it is unsurpassed by 
any other treatise, i.e., it is without any treatise to excel it. 
Such being the case it is recognised or it flourishes in the 
world by the name Siddhantasikhamani. (31) 

Notes : Siddhantanam sikhamanih siddhantasikhamanih - 
This is a Genetive Tatpurusa compound. It is the crest-jewel of 
the Siddhantas, that which should be held high by all the 
doctrines. 


+tRi+tR+H. s eiUi^e|i Rtfcigi: 


M3? M 


HtfrlMiUlljchWIUtf) TOT TTm: 1 /? II 

The most distinguished Virasaivas should give their 
utmost attention to this treatise (Siddhantasikhamani), 
which has its content fully endorsed by all the Saivagamas, 
which is transparent with the revelation of the state of non¬ 
duality with the awareness of Siva, which is the essence of 
Pasupata (Virasaiva) doctrine and which is extolled by the 
learned. (32) 

Thus ends the first chapter dealing with 
the topic called ‘Performance of 
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Auspicious Prayer and Allied Matters’in 
the Siddhantasikhamani which is the essence of Veda, 
Agama and Puranas written by Sivayogin, 
a teacher among Viramahesvaras. (1) 



lTWT: tlRz^d: WTTVf: 11 ? / / 


Let the most distinguished, the best Virasaivas, i.e., 
the preceptors among the Virasaivas give their best 
attention to this Siddhantasikhamani, which contains the 
entire secret doctrine endorsed by all the Virasaiva texts 
(Saivagamas), which is associated with the clarity of the 
revelation of the state of non-duality with Siva in the 
form of ‘harmonious blending’ (samarasa), which is the 
essence of Saiva doctrine and which is being praised by the 
learned. (32) 

Thus ends the first chapter in the commentaiy on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya 
who is foremost among those well-versed in 
Vyakarana, Mimamsa and Nyaya. (1) 


• •• 






Then Sivayogi - sivacarya offers salutations to Siva and 
Parvatl according to Vedas and Agamas through two 
stanzas- 



TH: I R II 

Salutations to Siva, who is of the nature of existence, 
intelligence and bliss, who is the cause for the mani¬ 
festation of the being and the non-being, who is with Amba 
(mother Parvatl), who is along with his host of devotees 
and who is self-manifest. (1) 



II 


Salutations to Siva, who is the cause for the 
manifestation of the world consisting in the groups of 
positive and negative objects, who is the lord of BhavanI 
(Parvatl), who is with the hosts of divine devotees, who is 
self-manifest, i.e., one not born from a womb and who is 
of the nature of existence, intelligence and bliss. (1) 
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Notes : Saccidanandarupaya - see notes under 1.1 for the 
explanation of this word which occurs there also. Sadasad- 
vyaktihetave — ‘sat’ = existent and ‘asat’ = non-existent; they 
refer to the positive (bhava) and negative (abhava) objects, the 
being and the non-being. Siva is the cause for the manifestation 
of both, he being the material as well as the instrumental 
cause of the world. Sambaya = this attribute highlights Siva’s 
inseparable relation with Sakti who is called as Amba, Parvatl, 
Uma, etc. 



I salute Mahesvara’s Sakti, who is the pearl-oyster 
for the pearls in the form of all the principles starting 
from Sadasiva and who is of the nature of great Maya- 
sakti. (2) 


cdltsdl— 






I R 11 


I bow to Sakti who is inherent in Siva, who is otherwise 
known as BhavanI, who is of the nature of the pearl-oyster 
for the birth of pearls in the form of the thirty-six principles 
beginning with Sadasiva and ending with earth and 
who is of the form of the great Mayaprakrti known as 
Suddhavidya.(2) 

Notes : The evolution of thrity-six principles from Siva to 
earth has been already shown in the notes under the sloka 1.3 
earlier. The first two principles are Sivatattva and Saktitattva. 
From Sadasivatattva to Bhumitattva, the number of principles 
is thirty-four. Here by Sadasiva we have to understand Sivatattva. 
The thirty-six principles are represented poetically as pearls, 
of which Sakti is said to be pearl-oyster. Thus the first half of 
the stanza constitutes a charming Rupaka. Parasiva enters into 



40 




the different aspects of Sakti and the result is the evolution 
of the thirty-six principles. Hence, Sakti is rightly described 
in terms of pearl-oyster. Mahamaya is called Suddhavidya, 
Urdhvamaya, etc. Sakti is called Maya in the sense that she gives 
rise to the universe : W ffr tthlRdl l” (Paus A., 

Mayapatala, 1). 



Then the author presents the subject-matter in four 
stanzas with a view to propounding the process of creation 
of the world - 



There is that one which is of the nature of existence, 
intelligence and bliss, which remains at an indefinable 
abode, which is without any difference, which is formless, 
which has set aside all impediments (3), which is far from 
any occasion of division, which is beyond the reach of the 
world in glory, which is in a state that does not come within 
the purview of the means of valid cognition (Pramanas) 
such as Perception (Pratyaksa) (4), which is luminous by 
its own lustre, which is free from all defects, which is 
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without a comparison, which is omniscient, which reaches 
everywhere, which is peaceful, which is omnipotent, which 
is without any restrictions (5), which is called differently 
as Siva, Rudra, Mahadeva, Bhava, etc., which is without a 
second, which cannot be pointed out and which is no other 
than the ancient-most Parasivabrahman. (6) 



3TT#i faCNifedfafrl lh 11 

wi^we^n^ "3R!^r ^ ^ sifer 

?PTf f^: 11” 11^ 11 

That which is of the nature of existence, intelligence 
and bliss, which remains in an abode that is without 
characteristics, which is without difference, which is 
formless, which has removed all the impediments (3), 
which is without any occasion of division, which is of extra¬ 
ordinary glory, which is not grasped through perceptive 
means of valid knowledge and hence cannot be grasped 
through Inference, etc., because they too are based on 
Perception and because they are subject to limitations (4), 
which shines by its own lustre, which is free from the 
defects such as birth, death, etc., which is beyond 
comparison, which is omniscient, which is woven with 
everything, which is endowed with all strength, which is 
without any obstruction, i.e., free from obstructions (5), 
which is designated variously as Siva, Rudra, etc., which is 
without a second, which is indescribable and which is the 
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eternal Parasivabrahman, exists; it should be accepted as 
existing; otherwise world would have become blind, in 
accordance with the Sruti statement “Asanneva sa bhavati, 
etc.,” which means that if one understood Brahman as 
non-existent, one would be as good as non-existent and 
that if one understood Brahman as existent, one would 
realise the existing Brahman. (6) 


Notes: Here Sivayogi-sivacarya describes Par asiva-br ah man 
on the lines of the Saivagamas and the Upanisads. Asti = exists; 
here the commentator quotes an Upanisadic statement “3TO?T4 
4T (Tai.U.,2.6), and argues that Parasivabrahman 

should be accepted as existing, because without Parasivabrahman 
the world would be blind, i.e., would be fully dark. uRdc^siichKH^ 
= this is one of the positive epithets by which the 

Parasivabrahman is defined ; this is one of the ‘svarupalaksanas’ 
of him. (It may be noted here that all the adjectives are in 
the neuter form because the qualified Brahman is neuter in 
form). The Saivagamas have concretised this conception : “3tf44 
4)R44I-K?OT: l” ^R^I-KrOT: WPST: l” (Suks.A., 
Kriyapada, 1.14; 1.23). In the Upanisads : fFPTRf Wl” 

3#f4 o^Hiqj” (Tai. U.2.1; 3-6). 3MOT4K4KIH, = 

H4iW*h that which is in an abode that cannot be recognised 
because it is without any signs or characteristics; “a'Vdi'd'A 
4*444,1” (Daksina. U.,24), according to this statement, the abode 
of Parasivabrahman in Yogic terminology is the heart or Saha- 
srara, the thousand-petalled lotus in the brain : “515W4TYRR 154 
4tfW4 4T <JH<nRl 4 *JH<^nqj” (Upanisad-brahma- 

yogin’s commentary on the above statement); "5ft RhiR HWH’JjT 
crWTfR 5? 444 Pd!4R4dRh^4^4d^lRld°A|HJ l” 

(Tai. A., 7.10). rHfcR^T= ^RdH; ‘Td+crURd tR 
(Skanda P., Sutasamhita, quoted in Saiva P., p.29). Rkiwh, = 
“4 R 4T4TR 4RTf&r fwi 'KHIcHH:’’ (Skanda P., Suta¬ 
samhita, quoted in Saiva P., p.29). R445T4RRra44, = RdiRd- 
q*<dlMWH;‘1R^R4Iff:^R4#Ri^4rid: |” (Suks.A., Kriyapada, 
1.14); “Rit>M5dH°ddH,” (Para. A., 21.31). 4^5^*44^44, = RRi?l- 
Hmi<RdR; originally Parasivabrahman is without any division ; he 
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gets divided through his Sakti at the time of creation and enters 
into what he has created - “54, W 1 dRymR^ldJ d^wR^d 444 
cd^md^l” (Tai. U., 2.6); “3#wf 4 ’jfrj Rm=klfHc| 4 ftspH, 1 ” 

(Bhag. G., 13.16). UHslldld^Wt, = the glory of 

Parasiva-brahman is beyond the reach of the world; he is always 
beyond the world, transcendent, although he is immanent: 
“4^545*5 44 % IN 4441 44 44 4f|«n I ” (Katha. U. 5. 9,10); 

f4*J54, = the lord is described as ‘pramanatlta’ 
“W4iu|ld)d4d<ri (Para. A., 21.24). = 

“ 3445 jRt WdRlfd'iRlR l”(Br. U. 4.3.9); “?Fl5 
4F5534TR 4fR4j” (Katha. U., 5.15; Mund. U., 2.2. 10); 45: 

H<i4lRi:”(Suks. A., kriyapada, 1.16); thus the self-luminosity of 
Parasivabrahman is highlighted in the Upanisads and Saiva¬ 
gamas. 35445% 35 tR 4% 44?4% 3tR544% 4HldH%= ^44444lf^54R5% 
3Hdid)d% ■ydl^^dH^ 3141 ^ Rrq% these epithets of the Lord are 
as found in the Upanisads and the Saivagamas: “dRRRi hnnS- 
R^44 545 4p4” (Katha. U., 5.14); “dd4<^A|H4I^H4)dHduRd§:4ft 
555TfW5T55, I R?5 fRj 45f45 5544 df^ddlRl 'TwdRd #4T: 11” 

(Mund. U., 1.1.6); “3^dHR^dHHRNHHIHdH, I 4^4Tt RR 
%eiH°ddHl«4%l1” (Svay. A., quoted in Saiva P., p.29). The lord is 
‘aprameya’ because he is indefinable, ‘anaupamya’ because he 
is without a similarity, ‘anamaya’ because he is free from malas, 
‘suksma’ because he cannot be grasped, ‘sarvaga’ because he 
is pervasive, ‘nitya’ because he is devoid of cause, ‘dhruva’ 
because he is immovable, ‘avyaya’ because he is complete and 
‘Isvara’ because he is the Lord: “3wRHHNcdKRt^dH<ria55: I 
Rdl^Hqi^dlfcHcd^lKHIHAIH, 11 4pf4%l RR 

=hl<u|^^IK4dc4K4 4T%g5FLI 3545 dR^fcdiq, 4dlRmidld*)«44,l l” 
(Svay.A., quoted in Saiva P., p.29). u4^iRd = 4^f 4f^- 

454*454; the omniscience and omnipotence of Parasivabrahman 
are highlighted; they are the invariable requirements of 
‘prabhutva’, lordship: “4: 4t%: 4Rf54444 fH44 44:” (Mund. U., 
1.1.9); “tHcfchdf d<RhlH: 4fRw: 4^44T:” (Chand. U., 3.14.2); 455 % 
Rl%3RadR|%= 355fR RKWtRdRRl 4144, Rdld^NH; that 

the Lord is peaceful, without restrictions and without a second: 
“Rw RfRR ?TRf R 455 R4S4%i” (Sve. U., 6.19) “55irmi4 455 
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fwrtcT^.. I” (Mand. U. 7); ft ^ 4 fefRM ShF^dlcblHRld 
fTT-flbt:” (Sve. U., 3. 2). “Wt=nfl#4 W” (Chand. U., 6.2.1); “h^Ft 
^T: ^dWdrHI l” (Sve. U., 6.11). fTWS.. .TlffcR, 

— Irrawa^q^rff^; Parasivabrahman is designated by many 
names, some of which are primarily applicable to him and 
others applicable in their etymological sense. All these names 
like his forms are due to his Mayasakti : <WTf4 dm rT^T mm 
I fTMt FSl Tiff! W I f^TlWIT^T FF#r Wi^ I 

^’fWHi^Tdi tj F tj l (Skanda P. Sutasamhita, quoted 

in Saiva P., p.29). Accordingly Parasivabrahman is directly 
designated by such names as Siva, Rudra, Mahadeva, Sankara 
and Brahma, while he is called ‘Visnu’ due to his all¬ 
pervasiveness (vyapanad from the root vis - to pervade), 
Narayana (resort of beings), etc., in their etymological sense. 



Then the author reveals the process of Siva’s creation 
from himself, i.e., Parabrahman who is thus endowed 
with Kriyasakti in keeping with the maxim of ‘sprouts 
from the seed’ according to the Sruti statement “Sadeva 
somyedamagra aslt” which means that “this was ‘sat’ alone 
which existed before” — 


<T? ^trRTctrR ^PldJ 

•WldMld •WMcblV^i IIV9 II 

In him was merged formerly the animate and the 
inanimate world. The effect in the form of the world, which 
was merged in him, was to be manifested by himself. That 
was, indeed, wonderful. (7) 
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IIV9II 


There, in the Parasivabrahman, whose characteristics 
have been told as above, the universe consisting of the 
movable and the immovable, was before creation merged, 
i.e., was residing in him in a relation of identity in such a 
way as not coming within the range of both the sensory and 
the motor organs. That was wonderful, astonishing. Then 
‘thereafter’ should be added. The world which was merged 
in him, i.e., merged in his Sakti, was to be manifested by 
him because of the absence of any other material and 
because of the absence of any other person. Being thus to 
be manifested by himself, the effect (in the form of the 
world) was rendered fit to come within the range of both 
the sensory and the motor organs. (7) 

Notes : "F&J (Chand. U., 6.2.1); "TFJyTT: 

*raf : ipjTT: WI4dHI: wrfWT: l” (Chand. U., 6.8.4) - all these 
beings have their origin in ‘Sat’, their abode in ‘Sat’ and their 
foundation in ‘Sat’; 'FR:” (Bhag. G., 2.16) - what 

does not exist earlier cannot come into being; these statements 
assert that the effect in the form of the world existed earlier 
in a rudimentary form in the cause. Accordingly it is said here 
that the animate and the inanimate world existed in its subtle 
form in the world-cause, i.e., Parasivabrahman with his inherent 
Sakti. “ (Mund. U., 1.1.7) - Just as a spider 

creates; the Sruti statement implies that the web which the 
spider weaves existed earlier in the spider itself. Similarly the 
world existed in a subtle form in the world-cause, the 
Parabrahman with his inherent Sakti. Another analogy given is 
of the liquid in peahen’s egg (Mayurandarasa) [see notes under 
1.3 for the explanation of Mayurandarasanyaya]. 
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Then according to the maxim of Ghrtakathinya - 
‘hardening of ghee’, the author portrays in six stanzas the 
nature of Siva when he turned to the creation of the 


universe - 


fVMlfasT Xfj $[*3 


I \6 11 


The Parabrahman who is designated as Siva, with a 
desire to create the world, assumed a form which displayed 
a manifestation of joy. (8) 

cdKsdl- RfNKsii rft ^ 

I \6 I I 

The Parabrahman named Siva, in order to create the 
world, assumed of his own accord a form which was swollen 
with excess of joy. (8) 

Notes : For the purpose of creation, Parasivabrahman 
assumed a form which displayed a manifestation of joy. It was 
from such a form with excess of joy that the world emerged: 

^iPcb{dPK fhw 

(Skand P., Quoted in Saiva P., p.37). The desire to create on 
the part of Parasivabrahman has been highlighted in the Srutis 
- W W*il44Pd I” (Chand. U., 6.2.3); “4i=bW4dl Fti 

W*1l44Pd I” (Tai, U., 2.6); WWt ttWdlfa FTOt ^T: WT ddltX 1 
(Rv. 10.129.4) - desire to create (Kama = sisrksa) arose first 
in him; that was the first seed of mind. 

5IMT-- 

The author describes his form in a cluster of stanzas — 


if f^t ^HcbUd fanVuH imi 
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He assumed some form (8) which was without any 
relation with defects, which was without adjuncts, which 
was immutable, which was divine, which was extraordinary, 
which was eternal, which was dark-necked, which was 
three-eyed (9), which had a half moon (crescent moon) as 
its crest-ornament, which was pure, which resembled clear 
crystal, which had the complexion of clear pearls, which 
was to be worshipped by the gods (10), which was endowed 
with perfect means of knowledge, which was the object of 
meditation for all the Yogins, which had the brilliance of 
crores of suns, which had the lustre equal to that of crores 
of moons (11), which was the substratum of extraordinary 
virtues and which was the abode of infinite greatness. (12- 
first half) 
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The form of Parasivabrahman was free from relation 
with all defects such as old age, death, etc. It was without 
any adjuncts such as Neiscience (Avidya) apart from itself. 
It was without destruction and hence, it was eternal in the 
sense that it could not be sublated by the three spans of 
time (past, present and future). It was not Prakrta, i.e., 
not related to Prakrti (matter). It was black-necked and 
three-eyed. (9) It has a portion of the moon as its crest- 
ornament. It was pure or sacred. It had the brilliance of 
a clear crystal. It had the brightness of the pure pearls. 
It was to be worshipped by the gods (gunamurti-s = forms 
endowed with Gunas, Sattva, etc.,). (10) It was divine, i.e., 
to be praised. It had the various means of knowledge such 
as eyes full of pure knowledge. It was an object of 
perception to the Yogins. It had the brilliance of crores 
of suns. It had the brightness similar to that of crores 
of moons. (11) It was the abode of infinite auspicious 
virtues. It was the source of many great feats such as 
the accomplishment of the most impossible deeds, etc. 
These special features are to be connected with what is 
mentioned earlier as a form assumed (by Parasivabrahman). 
(11-12 first half) 


Notes : The adjectives ‘nirastadosasambandha’, ‘nirupa- 
dhika’, ‘avyaya’, ‘aprakrta’, ‘nitya’ are highlighted in the Srutis 
and Saivagamas. [Vide notes on verses 3-6 above]. As regards 
the other visesanas (adjectives), the following statements 
from the Saivagamas can be seen : % 4^: II 


P) 4 <rll 4 TOt^....^: 




fl (Para. 


A., 6.80, 81, 96, 100). 


cdltsdl— 


Then the author reveals the nature of Siva’s Sakti - 


WTT 







49 



His Supreme Sakti, who was of the nature of existence, 
intelligence and bliss, was of the form of the inherent cause 
inseparable from Siva in the creation of the entire world. 
On his desire, she actually became one in keeping with his 
form. (12-second half, 13) 


c4Ksdl-Wfl 71%: WCTT %7f- 

71%: Tfa: I WR 11 ^fcl 

frl:, 3% W ) 

'HOWcril^bPlHful <J3%PF%1 


IcHHIHT 


: Rft c TT hfdW 




3T: 


item 


cH TJjHf 
S%:IIU II 


TTT^TT^RTfM uII^IhRi rp^^qi^lM f%T- 

3TWI, I ^ ^1 cJT^ 

WHIIdcpiRThd4lRd Rill’dTcT, 

tfri wm-. ^icRKNdHNdHmcdl^^cii^i 
dNId^tdlRl RUT) Rl'KK: I sbl-SNllel 


Related to him, i.e., to Parasiva, is the Supreme Sakti 
who is the highest in status, i.e., Vimarsasakti of Siva and 
who is of the nature of existence, intelligence and bliss. 
That she exists should be added here. (12-second half) It 
is true that according to the Sruti ‘Ahamasmi’ (I exist), she 
is of the nature of superior inspiration without sequence 
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and without objective relation in a state wherein there is 
no evolution of impurities and wherein there is the 
experience that ‘I exist’, that ‘I shine’ and that ‘I rejoice’; 
yet for the purpose of the creation of the entire world she 
assumes the form of the material cause inherent in Siva 
without modification according to the maxim ‘Vrksagata- 
phalapuspadi’ (the flowers and fruits in the tree) in the 
sport of creation consisting in the assumption of division 
characterised by ‘this-ness’ with reference to the world 
which stands in a relation of difference-cum-identity 
(bhedabheda) with her by virtue of her freedom and which 
earlier was in a form that would not come in the range of 
both sensory and motor organs; this was because it stood 
in an individual form as ‘I’ in accordance with the maxim 
‘Andarasa’ (liquid in the egg) and in accordance with the 
already quoted Bhagavan’s statement “nasato vidyate 
bhavo nabhavo vidyate satah” (what is non-existent cannot 
come into being and what is existent cannot be rendered 
void). Again in her sport of annihilation in the form of 
pulling into herself, she according to his (Siva’s) will and 
in keeping with the maxim of ‘kurmabhangf (tortoise’s 
mode), draws into herself through Jnanasakti and 
Kriyasakti which are like her rays and becomes one like 
him, i.e., one not different from Siva, with the assumption 
that she was he directly without any mediation. It should 
not be argued that there is contradiction between ‘difference 
and identity’ (bhedabheda), because the contradiction is 
here (between Siva and Sakti) has been assumed by his 
(Siva’s) free will, because the contradiction occurs only 
between natural difference and identity or, in other words, 
between those that have common existence (substratum) 
and because the Lord has the capacity to accomplish even 
the most impossible. There is no dilation here with an 
assumption that this will be clear as and when the occasion 
arises. It is meant here that the Lord is fond of sport. (13) 
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Notes: hwtt ” (Tai.U., 3.10. 6). ‘Nrtmt ferh 

TTcF: I” (Bhag. G., 2-16, referred to in notes under 
stanza 7 above). Andarasanyaya = Mayurandarasanyaya; see 
notes under 1.3 above. Kurmabhanglnyaya = It is well known 
that the tortoise which extends its neck and head outward from 
its body and draws them in on occasions. Similarly Sakti who is 
inherent in Siva draws in the world created at the time of its 
annihilation. The relation between the world and Sakti and that 
between Sakti and Siva are of the nature of difference-cum- 
identity (bhedabheda). This is illustrated by the instance 
(drstanta) of the tree with its flowers and fruits (tarugataphala- 
puspanyaya). The flowers and fruits appear different from 
the tree and yet they are identical with it. This is strikingly 
illustrated by the following Sruti statement : w 

^kllrtlcIchl^Rrl^l: WtFTT: WcRt WTT: I WSSKlfafaqT: W: 

^iPm 11 ” (Mund. U., 2.1.1) — This is the truth: Just 
as from a well-lit fire thousands of sparks of similar form are 
born so are from the immutable one (Parasivabrahman) born 
the (animate and inanimate) objects and again do they merge 
into him. On close observation of the instance of the fire and its 
sparks it becomes clear that there is neither absolute difference 
nor absolute identity between them. If there were absolute 
difference between them, then the sparks should never be able 
to bring about an effect which is brought about by fire. But on 
the contrary it is found that the spark when fallen on a bale of 
cotton develops and burns it completely. If on the other hand, 
absolute identity is assumed between them, the sparks should be 
able to cook rice in the same manner as the fire does. Hence the 
relation of difference-cum-identity should be admitted between 
the fire and its sparks. Similarly the relation between Sakti 
inherent in Siva and the world and that between Siva and Sakti 
(and so between Siva and JIva) should be one of difference- 
cum-identity. The Sanskrit commentator has shown how there 
is no contradiction between ‘difference and identity’ in these 
cases because they are assumed by Parasivabrahman with his 
Sakti and because he is capable with his Sakti to accomplish the 
most impossible task (aghatanaghatanasamarthya). This point 



52 




will be further elucidated in the notes under 5.33-34 subse¬ 
quently. sfrWniTki: = ^ can be derived from the root 
sbkl4IHJ 



Thus after having explained the nature of Siva and 
Sakti, in accordance with the Sruti statements “Sa aiksata, 
etc” (He anticipated and created the worlds) and 
“Yathapurvam akalpayat” (He created the world as 
before), the author explains the process of creation - 

Notes : vifa^FT^TtTI” (Ai. U., 1.1); the reading should 

be “f?<TcT ^3TT ?Rr I ^ I ” (Ai.U., 1.1-2). “WJ^T- 

WlX’ (Rv. 8.8.48). 





11^11 


With a desire to create the world, the lord of the 
universe first created Brahman as the maker of all the 
worlds and all beings. (14) 


HJTW— ell=hMI dborilchHli^T 

fT?RHHT ; | "fejlfwl 

I iW^FT^ ^FRTFTRI ^fvT I 11 


‘Lokanam’ (of the worlds) means ‘of the fourteen 
worlds’. ‘Dehinam’ (of the beings) refers to the beings who 
were living by resorting to those respective worlds. The 
rest of the stanza is clear. In this sense there is a Sruti 
statement belonging to Yajurveda, viz., “Visvadhiko, 
etc.,”- ‘Rudra, the great seer, who was the supreme above 
the universe, created the Brahman (Hiranyagarbha) in the 
beginning.’ (14) 
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Notes : (Sve. U., 3.4); the full text is: 

^5[ht wctsitectgr ^ i ^ ^ <p3T 

¥5=^11”— let him who is the source and origin of the gods, 
who is Rudra the great sage, surpassing the universe and who 
created Brahman in the beginning, associate us with auspicious 
intellect; compare this with Sve. U., 4.12. It may be noted here 
that Sve. U. belongs to Krsna Yajurveda. 

cmtsm— 3RT - ‘‘■qt g|£||u| fatyqiRi ^ ^ ^ jqf^ u ilRl 

’ ^fvT qcbdqRl — 

Then the author reveals the significance of the 
Svetasvatarasruti, namely, “Yo brahmanam, etc.” - ‘To 
him who created brahman in the beginning and who 
imparted Vedas to Brahman,.... I resort” - 

Notes : wi f^nfir ^ ^ ^ w^uilRi i ct ? 

gggf ^K u IH^ OTSi 11” (Sve. U., 6.18) - ‘I surrender 
with a desire to be emancipated, to him, the God, who is to be 
realised in one’s heart and soul, who created Brahman in the 
beginning and who imparted Vedas to him’. 


TT%: TT^TTfeT: ll^ll 

Sankara who is the lord associated with his Sakti, who 
is all-pervasive and who is omniscient taught with favour all 
the sacred lores to him (i.e., Brahman) who was his first 
son. (15) 


5IMT— 

'R^frT rT?JT ^ 


I 3gn%ni ^flrl 


mrmi 


‘Saktiman’ means one who is associated with his 
inherent Sakti. ‘Anugrahena’ (with favour) means ‘in such 
a way as to be coupled with favour.’ It means that he taught 
all the Sastras, Veda, etc., to him in such a way. (15) 
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Notes : Sanugraham = with favour; the commentator 
explains it as an Adverb (Kriyavisesana). 



ftrrfnt mb mi 11 



He became prone to create all the worlds. Although 
he became ready to create the world according to 
Sankara’s order, he became covered with Maya (illusion) 
without knowing the equipment in the form of the means 
to do so. (16) 

oi\UsH \— mil It is clear. (16) 



TJTST OTskmRT %% I I ^ 19 I I 

He once again appealed to the God of gods who was 
endowed with three eyes, with a desire to attain the means 
to create all the worlds. (17) 

cilKsill-3T2J cTrWfhTWK — 

The author reveals the manner of that appeal— 


chbUllchl I 



HUM 


^ i 

71%: H4chdl 4HMH: HUM 


I salute you, O God of gods; I salute you, O ocean of 
compassion and O one who is skilled in the process of 
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creation of the entire world including us (18), O Sambhu, 
the creator of the world and lord of the world ! you are the 
omniscient, all-powerful and all-doing ancient one. (19) 


cU\isH \— 



mu 


Here in respect of propounding the means, ‘sarvajnah, 
etc.,’ are intended to state the reason for making the appeal 
to Siva. Being omniscient, etc., he can alone reveal the 
means of creation. (19) 


7TSllf%: ?TKJ%rnTT f%HNch: I 



I l?o 11 


Having been requested by Brahman, Sambhu, the lord 
of the universe propounded to him the means leading to 
the creation of the world. (20) 


<J9l<Hhl3AuilcKi cTsSmsfa ^njTPFT: I 
7 TfW ll^ll 

Even after getting to know the means told by the Lord, 
the four-faced god, i.e., Brahman was not able to create 
this multifarious world. (21) 


I <fnl ^TRl 

^:IIU II 


WT 7 Thrafs- 


In creating the world, although Brahman got to know 
the means from Siva, he was not capable (of creating the 
world). If it is asked as to why it was so, the answer is given 
through an adjective containing reason as ‘nanarupam’ 
(having many forms, multifarious in form). It means that 
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Brahman could not create the world because of the fact 
that the world is of multifarious forms or varieties. (21) 

oUUsUl — 3T?l dcMcbk cMdfa — 


Then the author describes how it happened — 

TfHrT 34T*MWI41 WT : I 



Again Brahman whose mind was agitated by fear, 
began to appeal to him saying - ‘O God of gods, O Great 
God, O the first cause of the world (22), O one who is 
existence, intelligence and bliss, O one who shines in forms 
assumed according one’s will, O the potential being, O the 
annihilator of all, O the Lord of all, O the cause of all causes, 
I salute you. (23) 



Then Brahman was of fear-filled mind, i.e., his mind 
was associated with fear. Again he began to appeal to Siva. 
(22) ‘Bhava’ means ‘the producer of all worlds’. ‘Sarva’ 
means the ‘annihilator of all’. Sarvakaranakarana means 
‘the cause of all causes such as Bindu, Maya, etc.” (23) 


Notes: ?fh 'tR:; the Lord is called Bhava because 


‘he becomes’, i.e., he is the potential world. In other words he is 
the material cause (Upadanakarana) of the world. As he is also 
the instrumental cause of the world, he can be called the 


‘Producer of worlds’ (Sarvalokotpadaka). 



‘Bindu’ is the cause of the five principles belonging to 


MRuicjg 
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‘Suddhadhva’ : "3RT W 

ctToiiPt l” (Saiva P., p.83). Maya is the cause of principles from 
Kala to PrthivI; she is insentient and acquired Sakti of Parasiva ; 
she is one, eternal and all - pervasive : 

fWTl” (Paus. A., Mayapatala, 2). She is the cause of the bodies 
such as subtle, gross, etc.: RRTT ^ l” 

(Paus. A., Mayapatala, 3). She is called Maya because the world 
emerges from her: RIRT ffr ■uhIRcii l” (Paus. A., 

Mayapatala, 1). 


c4Ks4l— 



Then, what should be done ? Here the author says — 


fgstftr gSPT 11 



11?* 11 


O Lord, the means which you stated is now least 
grasped by me. O Supreme Lord, please do the creation 
first and after knowing the means, O Lord of Uma, I shall 
do the creation of the world. (24) 


TZHWn — PtST, I R X 11 The meaning is clear (24). 



Then according to a statement of Aditya P. which says 
‘that Siva having been persuaded by Brahman to create 
beings, created with his mind the Rudras who were the 
great lords equal to himself, who were blue-necked and 
who were adorned with matted locks and crowns’, he 
created some beings - 
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jnfsfa: i 



Having been thus requested by Brahman, the source of 
the universe, Sambhu created some first lords, Pramathas, 
who were well known like himself, who moved everywhere, 
who were endowed with all powers (25), whose minds 
were inundated by the supreme bliss of knowledge and 
who were capable of creating the world and effecting its 
annihilation. (26) 

o4IKs*ll- 

It is clear (25). It is clear (26). 

IRV9M 

Among those lords who were created by the Supreme 
Soul (Siva), there were two, Renuka and Daruka, who were 
dear to Siva. (27) 


cU\lsU \— I RV9 11 It is clear (27). 


osnwn — aw 


1: 


Then the author reveals the greatness of those two 
lords of Saiva devotees in five stanzas— 





^U|cf5-<41^45 ills 
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They (i.e., Renuka and Daruka) were experts in all the 
lores, skilled in all activities, free from Mayamala and 
brilliant with the excellence of greatness (28); (the two) 
were addicted to the relish of the sweetness of the surge 
of self-bliss and discarded the illness in the form of 
transmigration by virtue of being engaged in carrying out 
the dictates of the great Saiva treatises (Saivagamas) of 
various traditions and efficient in evaluating the essence 
of the Vedanta (Upanisadic) philosophy (30); (they) were 
endowed with unrestricted valour. On observing those two 
great saints (31) as efficient in all actions, as fully true to his 
supreme confidence and as pure in every respect, the Great 
All-pervasive Lord made them the chamberlains of his 
harem. (32) 


cdKsdl— \^6 II HldmRdlR- 

ldl u MlRHoH4MM^<fedlfac^f: 11^ II 

Ri^ Rc^ciRhQh-ciI, I3SM Rprft ^IcHnl 

fcHJ: TtRsK: 3 RT:^RI|m 1 RpfR 

II 
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It is clear (28). ‘Mayamalavinirmuktau’ means ‘the 
absence of the relation with these impurities (Malas) caused 
by Mayasakti’ (29). It is clear (30). ‘Nityasiddhau’ means 
‘those two who were endowed with powers that were 
permanent’. The rest is clear (31). ‘Niyatau’ means ‘those two 
who were pure in every respect’. The all-pervasive Siva, who 
is free from all restrictions and who is the great lord, made 
those two, Renuka and Daruka, the chamberlains of his 
harem. (32) 

Notes : - the Malas are 

the curtailed forms of Icchasakti, Jnanasakti and Kriyasakti in 
the JIva. They are three as Anavamala, Mayamala and Karmika- 
mala. Anavamala consists in the curtailment of the Icchasakti. It 
is because of this that the JIva forgets his all pervasiveness 
(vibhutva) and feels that he has been ‘incomplete’ (apurna): 
‘ < JH'i u l t Mdi'*r' L|H i u ici ’ (Pra.hr., sutra 9, Vyakhya). Similarly the 
curtailment of Jnanasakti is Mayamala. “fR W:” says the 
Sivasutra (1.2). It means that the JIva who is covered with 
this Mala thinks that he has been different from Parasiva, 
identifies himself with the body and attaches himself to the wife, 
children, etc., as his own: (Pra.hr., sutra 

9, Vyakhya). In the same way, when the Kriyasakti is curtailed, it 
is Karmikamala. It is in the form of the impression of auspicious 
and inauspicious deeds. It is because of this impression that the 
JIva goes on doing such deeds, experiences joy and sorrow and 
falls into the cycle of birth and death according to the fruits of 
those deeds : (Pra. hr., sutra 9, Vyakhya). 

Renuka and Daruka were free from these three Malas. 


cimsin— m 



Then the author describes that Renuka and Daruka 
were rendering service to Siva— 





^cp-cjl^cbiils WTcRnpapni 61 



The two lords among the Siva devotees, Renuka and 
Daruka, who were confidants of Siva (one with the crescent 
moon as his crest-ornament), rendered service to the lord 
of the world (Siva) by always remaining at the gate of his 
harem.(33) 

Thus ends the second chapter called ‘the Descent of Renuka 
and Daruka'’ in Sri Siddhantasikhamani, which is the 
essence of Veda, Agama and Puranas written by 
Sri Sivayogi, the teacher among the Viramahesvaras. (2) 


oilKsill-3 II 



lujcbdlbcbMriiui lifted: //?// 

It is clear. (33) 


Thus ends the second chapter called ‘The Descent of Renuka 
and Daruka’ in the commentary on Sri Siddhantasikhamani 
called Tattvapradipika written by Sri Maritontadaiya, 
who was foremost among those well-versed in 
Vyakarana, Mimamsa and Nyaya. (2) 


• •• 






Then here the author with a view to narrating the 
situation of the descent of Sivayogi Renuka to the earth, 
the author describes the Kailasa in the first eight stanzas— 
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Then once in the Kailasa mountain, which was made 
up of silver-coloured rocks, which was the mirror studded 
with pearls for the sportive Gandharva damsels (1), which 
was full of various trees with the predominance of Mandara 
(coral tree), Bakula, Asoka and Makanda (mango), which 
had the bees fattened by the drinking of honey oozing from 
jasmine flowers (2), which had the ends of all its quarters 
deeply wafted by the fragrance of the bunches of Kunkuma 
(red) flowers, which was charmingly filled with the acute 
melody of the cooings of the hosts of cuckoos (3), which 
had its caves overflowing with the sweetness of songs sung 
by the Kinnara damsels, which had its valleys adorned 
by the hosts of great Yogins such as Sananda-ganesa (4), 
which had the Manasa lake rendered fragrant by the buds 
of the gold-hued lotuses, which shone with the loftiness of 
hundreds of pillars made up of gold (5), which had its 
interior illuminated by the rays of lamp-posts studded with 
jewels (manikya), which was rich with the double treasure 
of‘Sankha’ and ‘Padma’ inlaid in the arched doorways (6), 
which was adorned with the broad cloth of canopies 
starred (twinkling) with pearls, which had rows of walls 
that were studded with lapis lazuli which could be 
identified by touch only (7), which was filled with the noise 
of the anklets of the feet of the lines of the principal 
devotees who were wandering in it and which had a 
ceremonial tent (mantapa) studded with the beautiful 
jewels at the top of the mansion of coral stones(8), (there 
was a jewelled throne). 
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cU\lsU\ - m <u|ch|c|rK u lH^K 

T^4dRMisbWMi 41 R<ick4u| i i * 11 h^khi^iRhhi^^Rt 
HP^^I^HH=h<^'!?|ci IJ NH L lR^¥Rt I R 11 f^Rf^^PpsSl- 
^RRd^cl'P^MhlMdlSdRl 1^41^3 H^HW- 

*1%R I R 11 PcM^AdHI^MdlP^d^lM^l ^H^ J I^|^- 
f?R4tfwp^f^^NFRf4 I m I ^HKRi^Rrl=hl4l«'H , HR<1- 

IIMI HP u IM4l L l c b(Rl c hl- 
44<R ItsIlMcblR Idl'd £Kdl< u l4d^ddH^ddRlRl£4 I R 11 
^cWHP u KRdH^^^l^lRi<1H l ldM^ 4d^4^Md^d4^4<rHHd- 
faRl^RlHRl I |V9 II d^dtHdHIdM^l^dc^d^ 

?IfIT#TW4 I R I I 

‘Atha’ (then) means ‘after the incarnation of Renuka’. 
Once (in the Kailasa) which was a region of rocks full of 
silver, which was the pearl-studded mirror for the sport of 
the Gandharva ladies (f), which had many trees such as 
Mandara, Makanda, etc., which had the bees grown in size 
by drinking the flow of honey from the jasmine flowers (2), 
which had the streams of rivers touching the banks filled 
with the fragrance of the bunches of Kunkuma (red) 
flowers, which was charming with the Pancama (acute) 
melody arising from the excessive cooings of the hosts of 
cuckoos (3), which had the regions of caves everflowing 
with the melody of the songs sung by Kinnara damsels, 
which had the valleys adorned by the hosts of Sivayogins 
headed by Sananda-ganesa (4), which had the Manasa lake 
filled with waters fragrant with the buds of golden lotuses, 
which was shining with the heights of hundreds of pillars 
made up of gold (5), in which the harem was illuminated by 
the rays of flames in the form of jewelled lamp posts, which 
was rich with the two treasures of ‘Sankha’ and ‘Padma’ 
inlaid on the pillars of the arched doorways (6), which was 


decorated with the broad cloth of canopies with stars made 
up of pearls, which had a series of walls that were studded 
with lapis lazuli that could be recognised through the 
sensation of touch (7), in which the jingling anklets tied to 
the regions of the feet of the wandering principal devotees 
of Siva were noisy and which had jewelled and charming 
ceremonial tent on the top of the mansion of coral 
stones (8), (there was a jewelled throne). 


o 4 Ks 4 l- 


1: ?crll4>4 u RlRl— 


The author describes Paramesvara seated on the 
throne in fifteen stanzas— 


d^|^d^dil^K<-Mc||p41dilJ 


Trqf%RR 



117 11 


ddl'RlHdd -Hdcdlch+t^^R^I 
pRd^d>RHKUdPd£Kd>H^ddl I |*o 11 


4l4^H4l1^Hd4iydldf44>ddH, 11**11 

41 U I <Rd d'H^nddlySHTJ 

Rlr4UchlV^4^^d^4i<i4Ki4H, II*? II 


3||dlVlf^Hdl!i^f^Hlch1^i|cbl<cbH^ 11? 3 11 
d^|U^^Pu^ch|fc|U^rMU^cb<U|iiru^dHJ 
4W4d4ddld$MsbdR?i44 ftgRW 11**11 

d^PdMI^d^NKMI^PdPdiJ^I 

tl I Pu I cKJt^d Wl Pd4sl 0 Rl 3 < IH 4^ II* R 11 
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There on the jewelled divine throne, which was 
scented with the juice of Mandara flowers adorning the 
crowns of gods offering salutations, sat Siva the great 
Lord (9) who was in that court of gods, who was the 
supreme master of all the worlds, who was the royal swan 
taking a pleasure trip in lotus-bed in the form of Vedanta 
(Upanisadic philosophy) (f 0), who was of abundant virtues, 
who was the pearl of the oyster in the form of ‘omkara’ 
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(om - syllable), who was the abode of the collection of all 
auspicious fortunes (11), who was the reviving herb 
(sanjlvanausadha) for the beings falling into swoon due to 
the poison of transmigration, who was shining with eternal 
lustre, who was the divine tree (Kalpa tree) granting 
emancipation (to those who surrendered to him) (12), who 
was the bee enjoying abundant fragrance in the form of 
infinite bliss, who had the buds in the form of the three 
worlds emerging from the creeper in the form of his 
inherent Sakti (13), who was the expert in bringing 
together the flower-pots in the form of worlds, who stood 
in the position of an emperor amidst the assembly of all 
gods (14), whose body competed in lustre with a myriad 
orbs of moon, whose attire was variegated in colour due to 
the clustre of lustres of the nine jewels in his crown (15), 
who had adorned his crest with the digit of moon which 
had the beauty of tender lotus bulb, who was beautiful with 
the ear-ornaments made up of auspicious flower-buds (16), 
who shone with the necklace (mundamala) which was 
made up of rings of pearls, whose face had the beauty that 
defeated the beauty of full moon (17), whose three eyes 
represented the lotuses that bloomed in the morning, 
whose sprout-like lower lip was charming with a faint smile 
and less talk (18), whose crocodile-shaped ear-rings were 
sporting with his cheeks, who was blackened on his neck 
with the blackness of the ‘Kalakuta’ - poison (19), whose 
arms resembling Mandara trees which had sproutlike four 
hands that were adorned with the rays of the jewelled 
bracelets and armlets, (20), whose bosom was blessed with 
the embrace of Gaurfs breasts, who was marked with 
golden sacred thread, who had attired in fine silken 
dress (21), who with a fresh pearl necklace hanging down 
to his navel appeared as if he were embraced by Ganga 
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three crore gods who were offering salutations (to Siva). (9) 
How was Paramesvara who was seated on it? This is 
answered with - ‘devam, etc.’ ‘Devah’ means ‘one who was 
fond of sports’. Paramesvara was the Lord of all the 
worlds and the royal swan moving sportively in the lotus - 
bed in the form of Vedanta. (10) ‘Udaragunam’ means 
‘one who is of generous attitude’ (tyagsllah). He was the 
pearl arising from the oyster in the form of ‘Om’ - syllable 
and the abode of the collection of all auspicious 
fortunes. (11) He was the reviving medicine for the Jlvas 
who were under swoon due to the poison of trans¬ 
migration. He was bright with his own brilliance and was 
the divine Kalpa tree granting emancipation. (12) He was 
the bee who relished the sweetness of boundless supreme 
bliss. He had the flower - buds in the form of the three 
worlds which got fashioned from the Kalpa creeper in the 
form of Sakti inherent in him. (13) He was efficient 
in linking the collections of worlds and the emperor of 
the hosts of gods such as Narayana. (14) His lustre 
was competing with ‘ayuta’ moons and his attire was 
variegated by the clustre of lustres of the nine jewels in 
his crown. (15) He had crest-jewel in the form of the 
crescent moon who resembled a tender lotus bulb. He 
was charming with ear-ornaments made up of buds of 
highly auspicious flowers. (16) He shone with the necklace 
made up of rings of pearls and the complexion of his face 
was a competitor to the beauty of full moon. (17) His 
three eyes represented the lotuses that were fully 
blown in the morning and his sprout-like lower lip was 
charming with a faint smile and restrained speech. (18) 
His crocodile-shaped ear-ornaments were playing on his 
broad cheeks. His neck was blackened by the blackness of 
the Kalakuta poison. (19) His four sprout-like arms were 
shining with bracelets and armlets studded with jewels. 
He shone with arms resembling the Kalpa trees. (20) His 
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bosom was blessed with the embrace of Uma’s breasts. 
He was marked with the golden sacred thread and was 
attired in very fine silken garments. (21) The neclace of 
pearls was reaching upto his navel and looked as if it were 
Ganga embracing him after descending from his head. 
(22) He remained in the front portion of that throne with 
his foot that had the blossoming beauty of the lustre 
coming from the jewelled anklets, set on the plank made 
up of moon-stone (Candrakanta). (23) 


Notes : There are charming Rupakas (metaphors) in the 
stanzas highlighting the magnificence and grandeur of Siva. 
Siva is metaphorically delineated as the royal swan (10), the 
‘mauktika’, the ‘niketana’ (abode) (11), the ‘sanjlvanausadha’, 
the ‘surapadapa’ (12), the ‘madhuvrata’ (13). Notice also the 
Upamas in (15), (16), (17), (18). There is a charming Utpreksa 
in (22). 


(^TTo ) tjci <3 u fRto3l52T 




cHdfa— 


Thus after describing Mahesvara, the author describes 
Bhavanl (Sakti) seated on his left thigh in thirteen stanzas— 


dinm^cuf^i 




I R* 11 
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mRcIKI: TURRT: 11^ ^ 11 


With Uma (36) who sat by his (Siva’s) left side, who 
was decked in an auspicious and pleasing dress, who was 
of the form of the material cause for the creation of 
all the worlds (24), who displayed her many powers as 
Icchasakti, Jnanasakti and Kriyasakti, who revealed the 
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‘Suddhavidyatattva’, who was ever without separation from 
Siva (25), who was the row of forest-fire to burn the 
poisonous forest in the form of transmigration, who had 
the swarms of bees humming with the fragrance of the 
fully-blown jasmine flowers (26), whose face-lotus was a 
match to the beauty of the full moon, who had the beauty 
of her smile strewn with excessive loveliness of the pearls in 
the nose-ornament (27), whose side glances sportively 
danced on the stage in the form of the jewelled ear- 
ornaments, who looked down on the colour of the blue 
lotuses with the beauty of her two eyes (28), who was 
endowed with the grace of eye-brows curved like the bow 
of cupid with floral weapons (arrows), whose lower lip had 
the (red) beauty related to the beauty of the Bandhuka 
flowers (29), whose neck defeated cupid’s victory conch 
and its voice, who with the beauty of her two arms 
hoodwinked the garland of Utpala flowers (30), whose 
body was adorned with the loveliness of permanent youth, 
who was heavy with her extremely hard, rising and bulging 
breasts (31), whose waist was matched with the fibre of the 
lotus stalk, who was heavy with the hip region resembling 
the raised sand of the river in the form of love (32), who 
shone with the dress which was lovely and tender like the 
Kusumbha flowers, whose tapering thighs looked like the 
plantain trees adorning the garden of love (33), whose 
lotus-like feet were as charming and soft as the mango 
sprouts, whose limbs were adorned with very charming 
ornaments which were firm and auspicious (34), whose 
body was sparkling with necklaces, anklets and armlets, 
who was the creeper of joy to the eyes, who was the noble 
lore of beauty (35) and who had the entire net-work of 
worlds as her family, Siva sat. Him who had such an 
unparallelled form, the retinue all round adored with 
praises. (36) 
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She (Uma) was on the left side of him (Siva). She was 
like a sprinkler due to her auspiciousness. She happened to 
be the material cause in the creation of all the worlds. (24) 
She displayed many powers such as Icchasakti, Jnanasakti, 
Kriyasakti, etc. She was the revealer of the knowledge of 
Self. She has been inseparable from Siva. (25) She was the 
row of forest-fire burning the poisonous forest in the form 
of transmigration. She had the groups of bees humming 
with the fragrance of the fully blown jasmine flowers. (26) 
Her face-lotus was resembling the beauty of the full moon. 
She was endowed with the beauty of her smile mixed with 
the loveliness of pearls of her nose-ornament. (27) The 
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play of her side glances was the dance on the stage in the 
form of the jewelled ear-ornaments. She with the beauty of 
her eyes mocked at the beauty of the blue lotuses. (28) 
Her eyebrows had the grace of the charming curvedness of 
cupid’s bow. The beauty of her lower lip was as tender as 
that of Bandhuka flowers. (29) With her neck she defeated 
the victory conch of cupid and its voice. With her two arms 
she decried the garlands of Utpala flowers. (30) Her body 
was adorned with the loveliness of permanent youth. She 
was heavy with extremely hard and up-rising breasts. (31) 
Her waist was very lean like the filaments of the lotus stalk. 
She was heavy with the hip region resembling the raised 
sand of the river of love. (32) She was charming with the 
dress which was as beautiful and as tender as Kusumbha 
flowers. Her thighs were like the plantain trunks that 
adorned the garden of love. (33) Her lotus-like feet were 
as beautiful and as soft as the mango sprouts. Her limbs 
were adorned with firm and auspicious ornaments. (34) 
Her body was sparkling with necklaces, anklets and 
armlets. She was the creeper of bliss to the eyes. She was of 
the nature of noble lore of beauty. (35) She had all the 
worlds as her family. With such Uma, the divine damsel, 
Paramesvara in a form that was seen never-before, sat on 
that divine throne. All around him, the thirty-three crore 
gods such as Narayana sang his glory. (36) 

Notes : Siva with his inherent Sakti has been the material 
cause of the world. In the notes under 1.3, it is shown how 
Parasiva entered the Kriyasakti and became the Saktitattva. 
It was this Saktitattva that constituted the material cause of 
the world. (24) ‘Vidyatattva’ referred to in (25) can be taken 
as Suddhavidyatattva which was the fifth principle (vide notes 
on 1.3). The Sanskrit commentator takes it in the sense of 
‘Atmavidya’, i.e., knowledge of self (JIva) as Siva. That Sakti 
assumed many forms for the purpose of creation is already 
made clear on the basis of Sruti statements in notes under 1.3, 
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1.7, 1.8, etc. That Sakti has been inseparable from Siva is the 
cardinal principle of VIrasaivism. (See notes under 1.8) (25). 
Rupakalankara can be noticed in (26), (35). In the other stanzas 
there are charming Upamas. The Sabdalankara like Anuprasa 
can be noticed in almost all the stanzas here in this description. 


<*!Ks4l- 





After having thus described Parvatl and Paramesvara, 
the author goes on to describe the service rendered by 
those gods in twenty stanzas — 









N 


I 1319 I I 


MahalaksmI held for him the white umbrella which 
was of the form of white lotus, which was bright and which 
resembled the full moon. (37) 



MahalaksmI held for him, i.e., the Supreme Lord, the 
white umbrella, which was bright like the white lotus and 
which was resembling the full moon. (37) 




^ 4H4c|d) I \^6 11 


Sarasvatl served near the Great Lord with nectar¬ 
like singing, knowledge of accompanied by the twang of 
the lute. (38) 



113d. 11 
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Sarasvatl served near the Great Lord with melodious 
singing which was charming with the twang of the lute in 
the form of the collection of radiance of the Upanisads 
played on by the hand that was adorned with the jingling 
bracelets studded with nine jewels. (38) 



The damsel in the form of Upanisad was rendering 
fanning service to Sankara with the palmyra fan in the form 
of “Omkara” held in her hand adorned with the jingling 
bracelets. (39) 



It means that the damsel in the form of Upanisad 
fanned Sankara with a fan in the form of “Omkara” held in 
her hand endowed with a host of jingling bracelets which 
were studded with nine jewels. (39) 



The divine damsels who held the waving chowries in 
their hands and who were adorned with the jingling 
jewelled bracelets, were rendering service all around to 
Siva, the Lord. (40) 


c 4 Ks 4 l— 
3PIr!J l*o || 




The ‘divine damsels’ are the divine ladies such as 
IndranI (wife of Indra). The rest is clear. (40) 




77 


dl*HIU|i PdHlHMi ^ 

TTTTf TT^THT %Wdlfac| TJfSW II*^ II 


In the midst of the waving chowries, his round face 
shone like a lotus amidst the encircling royal swans. (41) 

c 4 Ks 4 l-favilcrlHi Wm ^ f?ITFT TOW WIT 


<N^0HI cfHvllHcl 11*^11 

Amidst the waving chowries, Siva’s round visage shone 
like the lotus amidst the encircling royal swans. (41) 


*T%T cfcT: I 

^l^n T^lilfui ^rl ^ : 11*?11 


Bearing him as their charming crest jewel as it were 
on their heads, the Vedas along with their accessories 
(angas) rendered service to him devotedly through ‘mantras’ 
(hymns of praise). (42) 


c 4 Ks 4 l— 


dipt: 3RT: 


1:11*^11 


‘Sangavibhutayah’ means those that are endowed 
with the six accessories of study (angas) such as ‘Siksa’, etc. 
The Purusas in the form of Rgveda, etc., held him on their 
heads in the form of Upanisads as if he were their crest 
jewel and served him with Pranavamantra (Omkara- 
mantra). (42) 

Notes : Vedangas are Siksa, Kalpa, Vyakarana, Nirukta, 
Chandas and Jyotisa. 



3T^JrTT:f%RU ^Tfeldl^cM I 1*3 II 
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The divine damsels who were in the form of Vedangas, 
who were holding the weapons (Veda-purusas) and who 
were adorned with ornaments similar to their ornaments, 
served him, the Lord. (43) 

cdKsdl- 


IX? 11 

It means that they, the deities in the form of 
Vedangas, who were holding the weapons of the Veda- 
purusas and who were decked in ornaments similar to their 
ornaments, rendered service to him, i.e., Siva. (43) 

STTOTfacblRui: srftll 

mt : MXX II 

The eight Vidyesvaras, Ananta, etc., who were the 
close confidants of Siva served the God all around. (44) 


c4Ks4l- 


3ref^r%RT: 


IIXX 11 


Some close confidants of Siva also, i.e., the eight 
Vidyesvaras, viz., Ananta, Suksma, Sivottama, Ekanetra, 
Ekarudra, Srlkantha and Sikhandin served the Great Lord 
from all sides. (44) 

rETt Rid-Wd : I 

yud|cbu[ : ijwjdH: chUldl IIXMI 


UcWldll 


<T IIX^I I 
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Then Nandin, Mahakala, Canda, Bhrngin, Riti, 
Ghantakarna, Puspadanta, Kapalin and Virabhadra — 
such blessed ones, who were endowed with great power 
and prowess and who were of uncontrolled great strength, 
served the Great Lord. (45-46) 


c4Ks4l—II It is clear. (45-46) 


c4Ks4l- m 



The author describes the hosts of Pramathas (foremost 
devotees) in five stanzas — 



xr %ri dlPidl dPMAHi: i 

: I l^o || 






11 


^UTETT: II 


Those Pramathas (the first devotees) before whose 
extra-ordinary power the superhuman powers such as 
Amman, etc., were nothing, whose order the gods 
Brahman, etc., were afraid of transgressing (47), who were 
in their hearts delighted with the embrace of the damsel of 
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Mukti, to whom the creation and annihilation of the 
universe was a simple job (48), whose supreme power of 
knowledge was such as to reveal all the objects, in whose 
case the wealth of Visnu, Brahman, etc., was but particles 
of bliss (49), whose status was aspired by the Yogins who 
were engaged in Yoga, whose resolve was the Kalpa tree 
bestowing all the desired fruits (50), in whose case there 
was no worry of the shortcomings in respect of fruits of 
action, time, desire, etc., the attempts of whose valour were 
occasions of death even for the God of death and who had 
attained the state of ‘sarupya’ (oneness of form with Siva), 
served Siva. (5f) 


c4Ks4l-%fj HWFIHf 

WTO: % 4 T 3 TTW|^ Wflell I I'k'a 11 3 T 7 pf#iJ 7 T- 

jfTOT ^^^Iprl^ gf^TT:, %(t 

g^Plc^sf: I \^6 11 ^iH^lPPl: W 

WRPlT #4TT 11^ 11 PTOdPl- 

4RKI 'MIRm'I %1T 4^ Wg^Rl ^P4T : chlpHai^f- 

Wf^Weqwr 1 lh o 11 ^r^ldlRcb^dlRcbMchHM’}- 

7^TOT 1 f ,re ffTOTT ^p4T T Plfelrl, ^c4UPl ^3:, 

* 1 HTO 94 WIT 17 | W TjdMlPlPl TOR I lh ^ 11 


[: I m ^ II 


Before the extra-ordinary power of those who were the 
Pramathaganas (the hosts of first devotees of Siva), the eight 
superhuman powers like Amman, etc., were just nothing; 
the gods, Brahman, etc., were afraid of transgressing their 
orders (47); in the heart of their hearts they were delighted 
by the embrace of the damsel of Mukti; activity of creating 
and annihilating the universe was a very simple job for them 
(48); the power of their knowledge which was such as 
revealing all objects, was supreme, i.e., the greatest; in their 
case the wealth of Brahman, etc., was particles of bliss, i.e., 
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very little (49); the Yogins who were engaged in Sivayoga 
aspired to attain their status; their very determination was 
the veritable Kalpa tree which yielded fruits of all desires 
(50); in their case, there was absolutely no worry of the 
shortcomings arising out of accumulated fruits of action, 
time such as past, desire, etc.; the attempts of their valour 
were occasions of death even for the God of death; those 
pramathas who had attained the state of sarupya (being like 
Siva in form), served (bhejire) Siva. The root here is Bhaj-to 
serve. (51) 

Notes : Animadikam - the eight superhuman powers are 
animan, laghiman, prapti, prakamya, mahiman, Isitva, vasitva 
and kamavasayita. Sarupya, salokya, samlpya, and sayujya are 
the four states of Mukti. 




: LiRdW P^PA I m? 11 


Brahman, Visnu, Indra, etc., who had formed into 
rows adorning themselves with weapons, served all around 
him, who had the authority of world-creation. (52) 


c4Ks4l- 744^41- 

■groi^^ppiT: feRpTTTfwKTOi ?! fro Mfror: PAPr 

II 


The thirty-three crore gods such as Brahman, Visnu, 
Rudra, Indra, who had formed into pairs of rows decking 
themselves with their weapons, served all around him, i.e., 
Siva, who had the authority to create the world. (52) 
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Adityas, Vasus, Rudras, Yaksas, Gandharvas, Kinnaras, 
Danavas, Raksasas, Daityas, Siddhas, Vidyadharas and 
serpents were rendering service to the Great Lord with all 
their army. (53) 

c^Rs^T-3tlRc<m SJc^llRcqi:, 3T^ ^TT:, 

IllPRjfrFRI^f:, ara^tsllRRhvKl:, =ll u llR 
<N u llR<lW:, dK^lR^vMi:, 3 ii(Aii*iiRRi.£I:, 


WT^TTT:, I 11 

The twelve Adityas, eight Vasus, eleven Rudras, 
Yaksas such as Kubera, Gandharvas such as Haha, 
Kinnaras such as Asvamukha, Asuras such as Bana, 
Raksasas such as Ravana, Daityas such as Taraka, Siddhas 
such as Adinatha, Vidyadharas such as Manibhadra and 
Uragas (serpents) such as Sesa, were accompanied by their 
soldiers; they served the Great Lord. (53) 


i m* 11 


^nUTf^T: TTcf ^HcbUd fWcA 11^ 11 

Vasistha, Vamadeva, Pulastya, Agastya, Saunaka, 
Dadhlci, Gautama, Sananda, Suka, Narada, Upamanyu, 
Bhrgu, Vyasa, Parasara, Marici, these and other sages 
rendered service to Siva. (54-55) 

in4wRc|K|U|i RlfMd: I 

i ms 11 

Having been reflected in the clear bodies of the 
servants standing by his sides, the Lord shone as if to show 
himself as residing in all. (56) 
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Observing for a moment the respective activities of 
gods; watching for a moment to the efficiency of singing on 
the part of the Gandharva lords (57); conversing for a 
moment with gods such as Brahman, Visnu; looking fondly 
for a moment at the grace of the dancing of the divine 
damsels (58); showing regard for a moment towards the 
recitation of Vedas on the part of Vyasa, etc.; setting his 
eyes for a moment on the face and bimba - like lower lip of 
Parvatl (59); witnessing for a moment the playful dance 
rendered by Bhrngin; granting cloths to those sent near by 
Nandin, who held a staff in hand, who was free in all 
actions, who never left his side and who was aware of 
his intentions; bidding goodbye to some by the graceful 
movements of his eyebrows; showing his love by 
entertaining some and giving instructions to some (60-61); 
Sambhu (57) whose order was fondled on the heads by the 
lords of all the worlds, who had unrestricted power, who 
was charming with natural loveliness (62), whose body was 
adorned with the fragrance of permanent youth, whose 
mind was delighted by the joy of tasting the nectar of Sakti 
inherent in him (63), who stood as the ultimate resting 
place of the naturally great overlordship, who created 
many forms from out of his own faultless great strength 
(64), who was efficient in allaying the iching sensation of 
the bows of countless enemies, who was the Cintamani for 
the needy, who was dark-necked and who was the great 
Lord, shone on that occasion. (65) 

c4Ks4i— imva-m ii 

ll^o-^ || ^^IH'W=b^ir4d'HH'W^IH^lR : dHH- 

mRi$U?iRki:, R^(ll<4 u ^H4l$<l'ihRlRc’q4: 11^3 II 

115 3 II WHIRitRi I 3Hl9lf44^4ddlRh|%Bf- 


1:, 11 11 

319 R Rl d -H '^Hk IRl <41^4=b u ^!sl u ^4 Rn 3FT:, 3TcT ^ Rl4dM:- 

7HRT ?frT : I l^h 11 


It is clear. (57-59) Sending away some by the signs of 
his eye brows and showing love towards some, i.e., by 
affectionate speech and restricting others, i.e., giving 
instructions. The rest is clear. (60-61) The lord of the 
entire world is Parasiva; his entire power of knowledge was 
held on the head by Brahman. His power was uncurtailed. 
His form was attractive by his own loveliness. (62) His 
body was adorned with the excitement of youth, which was 
without either increase or decrease. His heart was swelling 
with the tasting of the bliss in the form of Sakti inherent in 
him. (63) Natural, etc. He was the ultimate point for the 
resting of the great overlordship such as omniscience, etc., 
which were without any adjuncts. He had many divine and 
auspicious forms made out of his blemishless great 
strength. (64) He was skilled in allaying the iching 
sensation of the bows of countless number of enemies of 
good people. That is why he was the giver of all desires for 
the pure-hearted persons. He was Srikantha (black¬ 
necked). He was the Paramesvara (the great Lord). He 
shone; this should be added here. (65) 

c4Ks4l-fthTPT 4U|Rlrc||i| ^444^4 R^- 

Having thus described the glory of Siva, the author 
shows the greatness of devotion towards Siva on the part of 
Renuka-ganesvara in eleven stanzas— 

TTMMHM 4|UH|<4cMU 

3T7TR fcW TT 11^ 11 
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He (Siva) invited Renuka, the leader of the ganas 
(devotees), who was in the assembly, who was well 
known, in order to spontaneously favour him with 
tambula-prasada. (66) 

oilKsill- ¥ ftR: ^NFIWRT 7TT Ufeg ?T 

Hfd ^ f?R*TT 3ll«hlRd- 

1155 11 

He, i.e., Siva, invited, i.e., called on Renuka, who was 
in the assembly, who was foremost or well known, in order 
to confer spontaneous favour of tambula on him. (66) 

Notes : Tambula - betal-leaf and betel-nut granted as a 
mark of favour. 



In the hurry inspired by the great joy on being invited 
by Sambhu, Renuka crossed over Daruka and came to the 
side of Siva, the lord of the world. (67) 

oilKsill-TRf cnWlfacitf: II5V9 11 

Here the side means the left side (of Siva). (67) 



Having seen him thus leaping over Daruka, the Lord 
said this with a view to revealing the greatness of his 
devotees. (68) 

oi|Ks*ll— f^J: 1 15^11 

The Lord (Vibhu) means ‘one who is not under 
anybody’s control or independent’. The rest is clear. (68) 
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<icrl<fyd:TR: 115^ 11 

H4VH TRT ^TRT WTHfewn 

3TT5: chlRf ft Vl'OftuilH, I I'So I I 

“O ill-witted Renuka, how is it that my devotee 
Daruka has been transgressed by you in the midst of the 
assembly? (69) Crossing over my devotees is the cause of 
great disaster. It takes away the length of life, wealth, 
continuity of family and fame of the human beings. (70) 


cdltsdl- 


r:IIV90 II 


‘Hi’ means ‘it is well known’. (70) 


TJTT^T: I 


ilrMKdl^KI*lH*iHU|HcbHeH: ||V9^ II 

“After insulting my devotee Markandeya, once upon a 
time, Yama had only the reminiscence of his body due to 
kicking by my foot. (71) 

cdltsdl— -W<ui)^cf>^cK ^PhTWI: I 

TTSFRRTI |V9^ 11 


Since he lost his body, he is said to have had only the 
reminiscence of his body. The rest is clear. (71) 



“Having done wrong to two of my devotees called 
Bhrgu and Sankukarna, Visnu became bald and suffered 
ten births (incarnations). (72) 
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oMKs'MI— 


r:IIV9^ II 


‘Vikesa’ means one who has hair only on the front 
part of the head. (72) 

fuSTT 35 SHT^T: I 

^R^T^ST: ^ IIV9^ 11 

“Having fought against my devotee Dadhlca, in the 
past, Visnu suffered defeat with his disc having been 
broken.(73) 

fKTPg^STt ^ftsfq Hc^cWisr RjRjtri 

ilfc|c|cMl5^^^TT IIV9*|| 

“In days of yore, even Daksa, who had performed 
Asvamedha sacrifice, had to become goat-faced after having 
insulted my devotees in the middle of the assembly. (74) 


cdKsdl- 


1:1I's'k 11 


‘Having insulted’ means ‘having disregarded’. (74) 

chicllsftT1119m I 

“Having shown neglect towards my devotee by name 
Sveta, who had unsurpassable prowess, even God of Death 
(Yama) was formerly burnt by me. (75) 


c 4 Ks 4 l- 


t: I IV9«A 11 


‘One who had unsurpassable power’ means ‘one who 
had blemishless power’. (75) 
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xrfT^JrTT fOTRR ^rTT ^ ^ifrlcbHI: 1119^11 

“Thus having transgressed my devotees, many others 
also were defeated and killed; my devotees are unsur¬ 
passable.” (76) 


c 4 Ks 4 l- Tier 


4 cptffaM 


After having described the greatness of devotees, the 
Lord ordains the consequence of the sin in the form of 
transgressing him (Daruka) — 

TTCT rcT ^U|chl^4 IIV919II 

“Due to indiscretion my devotee, this Daruka, has 
been crossed over by you. Hence, Renuka, you should now 
take birth on the earth.” (77) 

c4Ks4l-T^ W ^ IIV9V9 11 

This (esa) Daruka is the connection. (77) 

cdltsdl— 3RT ^ TUlPT: Tjt: fm 


Then entertaining fear about birth, Renuka appealed 
to Siva in five stanzas— 


JTT^WKI ufuiHr^l I \^6 11 
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Having been told like this by the Supreme Lord, who 
appraised the greatness of devotees, Renuka prostrated 
before the Lord of gods and requested him. (78) 


own— 

PlffcT:, Tlfl 


r:IIV9<SII 


‘Having been told’ means ‘having been told for the 
good of the world’. He (Renuka) began to request (the 
Lord) to save him saying ‘Daruka was crossed over by me 
due to indiscretion in the hurry on being called by your 
lordship’. (78) 



f% 11 6 o II 

w ^ *TFprt ^ ^ | 

CTSTT jmi chhUllPd^ I \6 * II 

“Having attained to human womb, which increases 
great sorrow, which gives rise to the fruits of deeds that 
cause great inequality regarding birth, duration of life and 
experience (of joy and sorrow) (79), which is the ground 
for the origin of helplessness in the form of service to all 
gods, which is endowed with great afflictions of three types 
and which is subjected to the restrictions of castes (varnas) 
and orders of life (asramas), how can I stay away by 
discarding the service of your feet-lotuses? (80) O ocean 
of compassion, do me a favour in such a way as I would not 
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attain the state of a human being on the surface of the 
earth.” (81) 


c^Ksdl— 


WTJ '% r? T: 


f: IIV 9 V 4 * II 


Here he (Renuka) means to ask whether ‘I can stand 
that after having attained to such a human womb by 
leaving the service at your feet-lotuses.’ (79-81) 


c^Ksdl— qc( qfeRT 




Having ordained that Renuka who thus requested him 
as his holy self, the Lord granted fearlessness and revealed the 
purpose (of incarnation) in six stanzas — 


TOTfsfcft 3[cTt I 


ll<£? II 


Having been thus requested by Renuka, the Great 
Lord said — “Do not fear; how can any fear come to my 
devotees? (82) 


“Towards the northern side of Srisaila in the 
auspicious Trilinga region, there is a great village by name 
Kollipakl. (83) 


5J1MT- 


3TRJ^t 


Htsfef I l<£ 3 I I 


In the Trilingavisaya, i.e., the (present) Andhra state, 
there is a great village called Kollipakl. (83) 



92 



Notes : The present name of the village is Konalupaka. It is 
about 60 kilometres from Hyderabad. 


TfftgTTfwrc*! <TsT cll-Uddl HRI 

HRT I l<£* I I 

“There from the Linga where I reside with the name 
Somesvara, you will spring up without touching the human 
state. (84) 

cdKsdl- HRPPT: #^KTfWTFT W\ f^l\ 



There (in KollipakI), from the Linga wherein I reside 
with the name Somesvara, you will spring up without 
coming into contact with human form. (84) 


I 

PdPwdi htjht: Tif ^rt htrj 1 14 m i 

wnf^rirr TTf^ri ii<^ n 



HR UdlMHtJH H<^cWHi PdVlNd: I 


UcblVId 



I I£l9 I I 


“All the people who will become astonished shall on 
my word serve you, who will be born from the Sivalinga 
and who will be the protector of my devotees. (85) You 
shall establish on the earth the Sivadvaita lore, which will 
be in accordance with Veda and Vedanta and which is 
beneficial to all. (86) You shall reveal on the earthly 
region the incomparable prowess of mine especially that 
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of my devotees in accordance with the path (tradition) of 
Veda”. (87) 

cdKsdl— 3PT RlddlPH: — 

Then comes the saying of Sivayogin who is the 
composer of this work — 



Having said this, the lord Paramesvara got up from his 
auspicious throne, bid goodbye to all the gods headed by 
Brahman, Visnu, etc., by the mere movement of his eye 
brows and entered his harem along with Parvatl and close 
devotees. Sri Renuka, on the command of Siva, descended 
to the surface of the earth. (88) 

Thus ends the third chapter dealing with topic called 
‘the description of Kailasa and the situation leading to 
Sri Renuka’s descent on earthly world’ in 
the Sri Siddhantasikhamani which is the essence of 
Veda, Agama and Puranas written by Sri Sivayogin, 
the teacher among the Viramahesvaras. (3) 

cdKsdl-3 tRr^ : I W( 

m I 3PI UIPPIT- 

W66W 
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‘Abhimataih’ means close devotees such as Nandin. 
The Lord entered his harem. On the direction of Siva, the 
lord of Veda, Sri Renuka reached the earthly region. (88) 

Thus ends the third chapter in the commentary on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya 
who was foremost among those well-versed in 
Vyakarana, Mimamsa and Nyaya. (3) 


• •• 






oU\isH \— 3TOfH: 
d u fdld— 




Then with eight stanzas, Sivayogin describes the nature 
of Sri Renuka, the lord of Saiva devotees — 


Then at the place called Kollipaki in the Trilinga region, 
Sri Renuka arose from the great Somesvara-lihga. (1) 
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4in^r^4^^n^i^fviyinrui^ i iv911 

3IIHlchRNPir^^'MH'W!4irUNMch^ I 16 11 

All the beings born in the Trilinga country were 
struck with wonder on seeing him (Sri Renuka) who arose 
from the Sivalinga, who was extremely effulgent (2), 
whose limbs were smeared with the holy ash, who had 
adorned himself with excellent Rudraksas (beads), who 
had a crown of matted locks, whose forehead was marked 
with Tripundra (3), who looked charming with the 
patched garment tied around his waist, who held a 
yogadanda and kamandalu for storing holy ash (4), who 
had been delighted by the supreme bliss obtained through 
the realisation of non-duality with Siva, who was totally 
bereft of the impressions of transmigration (5), who was 
the veritable full moon for the surging of the nectar ocean 
in the form of Saivagamas, who had been cherishing the 
pair of lotus-feet of Siva in the lotus of his heart (6), who 
was efficient in the practice of Yoga such as yama, who 
was the crest-jewel of the assembly of all the races of 
Siddhas (7), who had girdled himself for propagating the 
Virasiddhanta and whose mere sight was enough to 
destroy the sins of all beings. (8) 

c4Ks4l- ^lf^^ 113 11 

i l c n 

By the word ‘sara’ abundance is told. (3) By the word 
‘Virasiddhanta’ ‘Virasaiva-siddhanta’ is meant. (8) 

Notes : Tripundra = three horizontal lines with Bhasma 
(holy-ash) marked by three middle fingers. Yogadanda = a short 
staff with a crescent shaped upper part to support upper arm in 


the yogic posture. Kamandalu = a special vessel with a handle 
used by a Yogin. It was used as a container of holy ash (Bhasma) 
by SrlRenuka. Yamadiyoga = yama, niyama, asana, pranayama, 
pratyahara, dhyana, dharana and samadhi are the eight limbs 
of Yoga. Virasiddhanta is the same as Virasaiva-siddhanta 
which is otherwise known as Sivadvaita or Saktivisistadvaita. 

c4Ks4l— m ^ ^pbl ^S: TTfdt 

Then after reaching mortal world, this Renuka, on 
being asked by the people, replied and went to the Malaya 
mountain; this is told in five stanzas starting from 
“Tamaprcchan”— 


: 11*11 

PtMlPcbd 


ll^o || 

^hFcItcHNUHI^ PvhPh^I^IWTI 


^TTRT 


i: 11*3 11 


ftlclP^MMIHch: I 
^TFRR II*? II 

^cni Ttai f^Riferrafmi 
sm ? c^urimTui uh^iP^hw^ 11*311 


Saluting him all the people asked as to who he was. 
Having been asked by the people whose minds were 
struck with wonder, the great yogin (9), Renuka, who was 
the lord of the host of Siva’s devotees, who served Siva 
(the wielder of Pinaka bow) and who was absorbed in the 
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supreme bliss in the form of non-duality with Siva, 
said (10): “I am Renukasiddha by name, the leader of the 
lineage of Siddhas. I have here sprung up from this 
Sivalinga with some purpose. (11) I freely move about in 
this world as the protector of Saiva doctrine, refuting as I 
do the improper Agamas (traditional treatises) of Jainas, 
Carvakas, Bauddhas, etc. (12)” Having said this, he rose 
up, as they were seeing him with their eyes steady on their 
object of sight, and went towards Malaya mountain by 
aerial path. (13) 

Notes : Siddhas are the inspired sages who are particularly 
characterised by eight supernatural faculties called ‘siddhis’. 
Vide notes under 3.47-51 for the names of eight ‘siddhis’ or 
‘aisvaryas.’ 

(cSfTo) 3RT — 

Then by three stanzas the author describes the 
Malaya mountain — 



(Sri Renuka marched towards the Malaya mountain), 
which had the gentle breezes that could cut down the 
forest of fresh sandalwood trees, which was full of melody 
of music produced by the thick group of serpent damsels 
(14), which was fragrant with the trembling cardamom 
plants dragged by the trunks of young elephants, which 
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had its valleys full of fragrance of the ‘musta’ grass 
crushed by the tusks of boars (15), wherein the hunter- 
couples were asleep on the cots made up of camphor and 
plantain leaves and which was coloured with the pollens 
of the bunches of flowers of Madhavi, Jasmine and Jatl 
creepers. (16) 



(The Malaya mountain) had the gentle breezes 
which were wafting the forest of fresh sandalwood trees. 
It was full of the melody of music produced by the 
extremely thick group of serpent damsels. (14) It was 
fragrant with the fragrance of the cardamom seeds which 
were scattered due to the dragging by the trunks of 
elephant cubs. Its valley regions were fragrant with the 
Bhadramusta grass which was uprooted by the tusks of 
the boars. (15) It had the couples of the hunter race 
sleeping on cots made up of camphor and plantain leaves. 
It was coloured with the pollens of Sevantika flowers, etc. 
To such a Malaya mountain he (Sri Renuka) went — thus 
it should be construed with the foregoing stanza 13. (16) 


cdKsdl— 3M2fiT: 



Then in eight stanzas the author describes the 
hermitage of Agastya — 
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: MRcHd -M-Oclt: I 



II?? II 



There at some place in that Malaya-mountain, which 
was endowed with trees bearing flowers throughout all 
seasons, he (Sri Renuka) saw the holy hermitage of the 
great sage Agastya (17), which was adorned with the 
groups of trees such as Mandara tree, sandalwood tree, 
etc., that were bearing buds of flowers resembling the 
galaxy of stars grown at the ends of their branches (f8), 
which was also adorned with the herds of female deer that 
were nourished by the waters brought in pitchers by the 
hands of hermit-maids and that were delighted by drinking 
water from the basins of trees (19), which was surrounded 
by the lakes (23) that were fragrant with the honey issuing 




3UK-cA|<rii4 zf 
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from the gold-coloured lotuses, that were charming with 
the series of waves rendered resonant with cooings of 
swans (20), that were rendering the quarters dark with 
the excellent lustre of the blue lotuses, that were endowed 
with banks sanctified by the feet of Lopamudra (21), that 
were full of waters as clear as pearl necklace, snow, 
camphor and Siva’s laughter, that were useful for the daily 
and occasional ablutions by the hermits (22) and that were 
decked with steps studded with excellent jewels, which was 
free from enmity on the part of animals and thus was like 
another Brahma-world (23), which was endowed with a 
vast ground that was fragrant with the smoke arising from 
the series of oblations offered and which was resonant with 
the repetition of Vedas and other Sastras made by the 
hosts of parrots. (24) 



There, somewhere in the Malaya mountain, which 
was endowed with trees that were putting forth flowers 
throughout all seasons starting from spring season, he 
(Sri Renuka) saw the charming hermitage of Agastya. It 
means that he observed it. (17) It was endowed with 
groups of trees such as Kalpavrksa, Sricandana, etc., that 
were full of flower-buds resembling the stars sticking to 

the ends of their branches. (18) .The series of waves 

were resonant with the cooings of the swans. (20) .It 

means that the repetition of the Vedas and Sastras was 
started by the assembly of parrots. The rest is clear. Such 
a hermitage of Agastya he (Sri Renuka) saw. (24) 
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under the sandalwood tree which warded off the sun-shine 
by the shadow of its tender foliage (25), who had been 
surrounded by the hosts of sages like Sankara by his first 
devotees (pramathas) (27) with their matted locks reddish 
like lightning, with their foreheads marked by ‘tripundra’ 
(triple horizontal lines of holy ash — Bhasma), with all 
their limbs smeared with Bhasma, with their ornaments of 
shining beads, with their fresh bark garments (26) and with 
the observance of many religious vows (27), who looked 
like fire with the net-work of flames in the form of the 
net-work of matted locks that were the veritable sprouts of 
the tree of penance and that resembled the flashing 
lightning (28), who, with the ‘tripundra’ mark made by 
pure white Bhasma, looked like the Himalaya mountain 
with its rocky region associated with the three streams of 
Ganga (29), who had all his limbs adorned with Bhasma 
marks and thus looked like the moon descending to the 
earth, who had decked himself with new bark garment 
having its lustre resembling the morning sun-shine (30) 
and thus looked like the ocean enveloped by the net-work 
of flames of submarine fire, who had been the abode for 
the collection of the lores (31), who had given up 
uncultured egoistic feeling, who had the conception of Siva 
deep-rooted in him, who looked at the network of the 
worlds as if it were a straw of grass, who had been the 
source of superior powers (anima, mahima, etc.) (32), who 
had been the illuminator of the darkness of infatuation and 
who had been the divine tree of self-knowledge. (33) 
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cbrMgHfaoqsf: I 0,c|HlRRl^q u lRlRlg chel^l'H^c|HM'K- < M 
¥^F^TPff ^f ^Tf^T: II?? II 

.He, (i.e., Agastya) was resplendent like fire 

with the (red) sprouts of the tree in the form of his 
penance revealing the grace of Siva and with his matted 
locks resembling the flashing lightning. (28) His forehead 
was marked with the triple lines of white Bhasma and thus 
he looked like the Himalaya mountain with a rock 
associated with Ganga flowing in three streams. (29) 
‘Samalldha’ means ‘was pervaded’. (31) It means that 
he had given up the egoism, such as ‘my body’, etc. 
‘Siddhlnam’ means ‘powers such animan, etc.’ (32) 
He was the Kalpa tree of the knowledge of self, which 
is said to be the fundamental awareness. It is said that 
Sri Renukacarya saw Agastya, the pitcher-born sage, who 
had been characterised by these special features. (33) 

MKs4l—SRIWfmri^cMril^l^: ^HI^Rl 

MRmKdRl— 

Then the author propounds in four stanzas as to how 
Agastya worshipped Sri Renukacarya who came there — 

•MUHId H^lRrldd cbHVlWcl: I 

}ujcb I Pwi ^TH^TT I I?* 11 

f^THT TTgf^RT: | 

H$IIH<4WI41 TT ftlc|4lpH: II? M I 

^reJ^UN') ftTOW^II?^l I 


TRTT#T JjftcR HcJ^RcMi f^JRI 

VIM<4I crraT^cpJT: Pn^Vl^H: Il?l9 II 

On seeing the great Siddha who had come, the pitcher- 
born sage (Agastya) came to know through his inner 
intellectual vision that he was the lord of Siva’s ganas 
(devotees), Renuka by name (34). Having known his 
spiritual power, he (Agastya) rose up immediately and 
washed his, the Sivayogin’s, feet with the holy waters 
brought by Lopamudra with her hands. (35) Having 
worshipped him according to Sastras after bringing him 
in, the sage, who was of great discipline, sat on another 
seat. (36) Then Sri Renuka, the crest-jewel among the 
Siddhas, said in a calm voice to the great sage, who was the 
lord among the spiritual luminaries. (37) 

MUM I. .^ 3TWI:, TFT TMM-lIjNTri 

MUIMI^ 11? Ml 

I ?T ^ll^lMMcbRui 

I l?M I. 

. He, i.e., Agastya, having observed his, i.e., 

Renuka’s, great spiritual power, got up at that moment 
itself and requested him (i.e., Renuka) to sit on a seat 
(35). ‘Then’-this should be understood. ‘Then’ Agastya 
rendered worship according to Sastras to him, the Renuka, 
with devotion. Then with his permission he sat down on 
another seat. (36) 

Notes : Siddhas - see notes under 4.9-13. Revana is a 
Kannada version of Renuka. 

MUMI- 3T?JT£f»T 

mmIRi — 







“O Agastya, one endowed with brilliance! Are you free 
from all obstacles? Are your religious practices regular? Or 
else, whence could there be any impediments so far as you 
are concerned? (38) The Vindhya mountain which was 
engaged in the sport of transgressing the limits of the world, 
was put under control by you. By virtue of a little anger of 
yours, Nahusa was instantaneously transformed into a 
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serpent. (39) In the past the oceans were reduced to the 
residue of mud through your sipping of water. The haughty 
demon Vatapi was digested by you in your gastric fire. (40) 
Who can be equal to you in power as you are the performer 
of those wonderful deeds, which excel all the world? (41) You 
are alone praised as one who is without any association since 
you are devoted to the revelation of the supreme Bliss of non¬ 
duality with Siva. (42) It may be asked how; the answer is — 
In the past, the six-faced God who is the son of Parvatl, 
expounded to you the Sivadharmottara - sastra, which was 
originally spoken by Siva. (43) O great sage Agastya, the 
devotion to Siva which was capable of removing all fear of 
terrible transmigration, was made manifest in the world by 
you.” (44) 


cdltsdl- 3T?I 41^4 RlRM W( 

f% 3 % Pt'MHlpb'MI R<XII ^ :, % 3PrRTWT 

l4M c MR u l: <JkT: TJ: ? T ^Rc4*f: W$6\ \ ^VcrlfdRl^ft 
Rnilclfl : I W TT T§T: 3 TRTT 

W:ll?^ll 3^ TO 3WlR fRl T4RBT: 

fnlT: I cl ^rl: 

cTTrnfTTFirgi::, ^TRT I IX o | | ^f^HTfrRITRRF^ 

chnfRl f^fnr ; | 3TR?^r cl 

•yHMM'HR: 47: ? T IIX^ II 3T? #371 

JT^fcfTr^TCffcT 

q7?-PTrft?q?-f : | IX ^ II I IX? I I 

<M^d1 ^T^WRFTHT ^Tl^f: IIXX 11 


“O luminary Agastya, are you with auspiciousness 
(atha) living without impediments? Are your religious 
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practices regular, i.e., without break? In your case, whence 
could there be any sources of obstacles? It means that there 
were none. (38) The Vindhya mountain, which was engaged 
in the sport of transgressing even the great mountains such 
as Meru, was made by you to bend low on the ground. 
O Agastya, because of a little anger of yours, Nahusa was 
immediately converted into a serpent. (39) Formerly when 
you performed sipping of water (acamana), the oceans 
remained reduced to the state of mud. In your gastric fire 
the proud and haughty demon Vatapi became digested. (40) 
You are performer of wonderful deeds which surpassed all 
the people’s capacity. Therefore, O Agastya, who could be 
equal to you in power? It means that there were none. Here 
the people consider you alone as the one fully obsorbed in 
the supreme bliss arising from the knowledge of non-duality 
with Siva, i.e., they call him as one who was without any 
association with matter. (42) ‘Haimavatlsunuh’ means the 
son of Parvatl. (43) By virtue of the instruction given by 
Skanda, you have made the devotion to Siva prevalent in 
the earthly world, i.e., it became quite manifest. (44) 



Sage Agastya’s speech 

Then Agastya describes in ten stanzas his good fortune 
arising form the sight of Sri Renukacarya — 


cTER ^TT P41444 {jftjjtfd: I 
TmJUjjUMi crrEiT ^r*TT% i 





i *511 
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f^rrnsr ftsmir dm-MPsh^i i 




n=fi fcMHlfa WTM ftldfjWJg 




i mo 11 
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Having heard Siddha’s (Sri Renuka’s) speech, the best 
among the sages (Agastya) said with devotion in a speech 
that was endowed with the quality of depth (45) — 

“I should, among the great sages, be praised at all times; 
for, to whom except me, has befallen this fortune of your 
visit? (46) By the merit of your sight, my knowledge of Siva 
has become firm, my performance of penance has become 
firm (fruitful) and my distinction as the lord of the sages 
has become firm. (47) The auspicious glance of yours is the 
medicine for revival in the case of those beings who are in a 
swoon for having been bitten by the serpent of 
transmigration. (48) The great fire of three afflictions which 
burns the entire world gets extinguished by the swallowing 
of a drop of water from your feet (Padodaka)”. (49) When 
asked as to ‘who I am’, he says - “I know that you are the 
lord of the Sivaganas called Renuka, who is dear to Siva 
and that you have descended to the earth with a desire to 
render favour to me. (50) Such is the attitude of conferring 
favour on others in the case of Siddhas of your stature, 
whose transmigration has been arrested by spiritual 
knowledge. (51) Hence I would like to hear from you the 
Siddhanta (doctrine), which is acceptable to the Srutis 
(Vedas). O omniscient one, please tell me the doctrine 
which is directly associated with Siva, which is the means 
for attaining all rewards (52), which brings immediate 
achievement for the people, which is resorted to by all the 
best sages, which is not even smelt by the persons of ill- 
conduct, which is accepted by the knowers of Veda, and 
which spreads the great tradition consisting in the awareness 
of the unity of Atman with Siva. (53) Hence, O divine yogin, 
it behoves you to make me, who am full of doubts due to 
hearing many traditional lores, presently blessed by 
expounding the Saiva doctrine, which is of great benefit to 
the entire world and which does not respect any external 
treatises”. (54) 




ill 


Thus ends the fourth chapter called 
‘the meeting between Sri Renuka and Agastya ’ 
in Sri Siddhantasikhamani, which is the essence of 
Vedas, Agamas, Puranas written by Sri Sivayogin, 
who is the great teacher among the Viramahesvaras. (4) 


ci|Rs4l— .riMHld: 



3fgf: lifted: 11* 11 


.I should alone be praised, i.e., extolled by 

the great sages. The reason behind it is your coming. The 
good fortune of your coming is to me only, but not to 
anybody else. Hence I alone deserve to be praised. This is 

the import. (46).It means that your glance is the 

auspicious reviving medicine, i.e., Sanjlvanl medicine in the 








case of those beings who are bitten by the serpent in the 
form of three afflictions and who are therefore fallen into a 

swoon (48).Pravrtti means sancara, i.e., movement. 

That is like this only, i.e., of the nature of doing favour to 
others. (51) It is said that it is not smelt by followers of wrong 
paths such as Jaina, Bauddha, etc. It means it is not accepted 
by them. When it is said that it was the knowledge of clear 
non-duality of the soul with Siva, it means that it was 
obtained through the tradition of knowledge consisting in 
the non-duality of the individual soul with Siva which is well 
known to all the people in the world. I would like to hear 
from you the Saiva doctrine which is characterised by these 
special attributes. O omniscient one, tell me, i.e., do me a 
favour. (52-53) O divine sage, i.e., O Revanasiddhesvara 
who is adept in the captivating ‘Sivayoga’ (concentrating on 
one’s self as Siva), having told, i.e., taught the Siddhanta in 
brief, which does not respect the external treatises, i.e., 
which repudiates the treatises of Jainas, Bauddhas, which 
is beneficial to the entire world, i.e., which confers favour 
on all the beings and which is acceptable to Veda, it behoves 
you to confer your blessing on me, who am in doubt due to 
hearing many Agamas, i.e., who have been entertaining 
doubts on listening to many Agamas starting from Kamika 
and ending with Vatula. It means that Sri Renuka was the 
fit person to teach it. (54) 

Thus ends the fourth chapter in the commentaiy on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya, 
who was foremost among those well-versed in 
Vyakarana, Mimamsa and Nyaya. (4) 


• •• 





Thus after hearing the words of request from Agastya, 
Sri Renukacarya, the lord of the Sivaganas, who had come 
to earthly world for propagating that doctrine, remained 
for a moment in concentration; then out of compassion, 
he mentally rendered the auspicious rite in the form of 
cherishing of Siva which had the power to pacify the host 
of deities of obstacles who constituted the impediment to 
the completion of the Saiva doctrine intended to be started 
and responded to his request. This is what Sivayogin is 
saying. This meaning would have been clear with this 
preamble itself. But the author has said this with a purpose 
and some special sense is indicated — 

3TS*IHK^cM: 4|UH|^ch: I 

grui 11^ 11 

Then on hearing the words of Agastya, Sri Renuka, 
the lord of Ganas, cherished mentally with concentration 
the Mahadeva along with Amba (Sakti) and said: (1) 
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U35TRS 



Then after hearing the words of Agastya, the lord of 
the Ganas, Sri Renuka remained in concentration for a 
moment and meditated upon Mahadeva with Amba, the 
mother of the universe. Mahadeva has been together with 
Sakti who is of the nature of Pranava (Om-kara) and who 
is no other than Sakti (Sat!) of the nature of the ether of 
intelligence characterised by the hormony between Cit and 
Kriya (awareness and activity). In other words, he (Sri 
Renuka) cherished Parabrahman in the form of Tejolinga 
(Effulgence in the form of Linga), which is the ocean of 
many qualities such as sportiveness, aspiration for victory, 
etc., and formulated his answer: (1) 





TTT^H I? 11 


O Agastya, who is the lion among the sages and who is 
well versed in all the Agamas, I shall tell you the Siddhanta 
(doctrine) which inculcates the knowledge of Siva; listen to 
it with respect. (2) 


cdKsdl- 


pfyr NT 3TWq ; 

fegFrRlR5T WF: 





O Agastya, who is well-versed in all the Agamas, i.e., 
all the Vedas and Agamas and who is the lion among sages, 
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i.e., the best among the sages because of mastery in 
Saivasastra, I shall tell you the Siddhanta, i.e., Siddhanta- 
sastra, which gives the knowledge of Siva, which, in other 
words, reveals independently the knowledge of non-duality 
of Self with Siva. Listen to it with respect and love. (2) 

Notes: Sivadvaita is the name given by Sivayogin for the 
VIrasaiva system of philosophy. It means ‘sivayoh jlvatma- 
paramatmanoh advaitam’ i.e., non-duality of the Sivas, the 
individual soul (JIva) and the universal soul (Siva). The attainment 
of this is the summum bonum of life. 



Then in order to establish the superiority of that 
Siddhanta, the author says that there are many Siddhantas— 

: I 



O Agastya, there are (many) Siddhantas which are well 
known, which differ according to aptitudes, which are 
associated with various practices and which propound 
various tenets. (3) 


omts'Mi— ’ll 

fWFPfET mRiIK+I: f^RTT: 'H-dlRl 

?lT:, Ri^ldl: 1^3 mRh^I: •d-dlr'Mri: 113 11 


O Agastya, according to differences in aptitudes, i.e., 
differences in the attitudes of the sages such as Kapila, 
Patanjali, etc., the Siddhantas propound different practices 
and different tenets. It should be added that they are many. 
They are well known, i.e., are famous. (3) 
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cU\{sU\ - % T - 

If it is asked as to which are they, the author says— 

^Ti^t#fT: WTT^^T: 412^ Id Ml 
T3rTTft iTR^nfl IIX 11 


Sankhya, Yoga, Pancaratra, Vedas and Pasupata, these 
are the Siddhantas which are quite authoritative and which 
should not be refuted with arguments. (4) 












: IIX 11 


Sankhya was propounded by Kapila. It deals with two 
categories called Prakrti and Purusa (matter and spirit). It 
does not accept God (Isvara). Yoga means Yogasastra here. 
It was taught by Patanjali. Therein God (Isvara) is accepted. 
It deals with eight limbs of Yoga such as Yama, Niyama, 
etc., which are difficult to practise. Pancaratra is the 
Vaisnava system taught by Vasudeva. It teaches the marking 
with heated stamp (taptamudradharana) as a part of the 
Vaisnava initiation. It propounds three categories as Cit 
(spirit), Acit (matter) and Isvara (God). Pasupata is founded 
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by Siva teaching the doctrine of three categories as Pasu 
(Jiva), Pasa (Bondage) and Pati (Lord). According to the 
statement “Vedas are the breath of him”, Vedas are the 
products of the breath of Siva without any conscious effort 
on his part; hence, they are not created. They are in the 
form of Rg, Yajus and Saman. Based on the earlier part of 
Veda, a system called Purvamlmamsa has been propounded 
by Jaimini. It does not accept God (Isvara). It gives 
importance to the performance of action in the form of Yaga 
(sacrifice), etc. These are the (five) systems (Sastras) which 
are authoritative. They are not to be refuted by arguments, 
i.e., logical arguments, since they are recognised by 
‘Mahimnastotra’ referring to them as “Trayi, Sankhya, Yoga, 
Pasupatimata and Vaisnava.”(4) 

Notes : PrafcRTT (.); (Mah. S., 7). 



If it is asked as to how they are authoritative, then it is 
said thus— 


3ISJR I 



O great sage, among these, Sankhya, etc., Veda is 
predominant. The authoritativeness of these is decidedly 
on the ground that they follow Veda. (5) 



Among all these, Sankhya, etc., of which the special 
features are told, it is Veda that is predominant, i.e., the 
prime authority, because it is not produced by any human 
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9>ETRg 


mR^<is 


being. In the case of these doctrines, Sankhya, etc., their 
authoritativeness is due to their following Veda or due to 
the fact that they are rooted in Veda. This is decided by the 
learned. (5) 

cdltsdl— 

If it is asked as to what is the speciality of Saivasastra 
from Sankhya, etc., as they are also rooted in Veda, it is 
said here— 

msHN-W 4)J|<W Tt tWT ^ I 

fehferffe ^=T 

O sage, Pancaratra, Sankhya and Yoga are based on 
some parts of Veda, while Saivasiddhanta is based on the 
entire Veda. (6) 

<*msm— 3H ^cbKi<ifaP?i£!& 4 i ^«w<nW- 

^cb^iPihicciH^ few M- 
I lh 11 

Here by virtue of ‘cakara’ the two other doctrines are 
understood. Thus Pancaratra, etc., the characteristics of 
which are told, are based on some parts of Veda. But Saiva, 
i.e., Saivasiddhanta is full of Veda, i.e., of the nature of Veda 
itself. This is accepted by those who are well-versed in Veda 
and Agamas. (6) 

cdi'Mi— hA fer^i wfe: 

This being the case, the Saivasiddhanta which is based 
on the entire Veda, is superior to Sankhya, etc. Hence, it is 
said — 


tfeferife: fefefe irfet i 

faffet i iv911 

O great sage, compared to Sankhya, etc., which are 
based on some parts of Veda, the Saivasiddhanta, which 
follows the entire Veda, is superior. (7) 

cdltsdl-I IV9 I I 

Here the word ‘tantra’ is used in the sense of ‘sastra’ 
(siddhanta). The rest is clear (7) 

Notes : Tantra is explained as ‘tanoti (tan) trayate (tra) iti 
tantram’. It extends (tan=tanoti) a lot of material connected 
with ‘tattva’ and ‘mantra’ and protects men (tra = trayate); hence 
it is called tantra: trctfcT ^ 3^TT ill 

cRfhfh^J^I l (Ajit A., kri. pa., 1. 115) 

AJKsdl-TJ Tiff fepr Mdl^HHcdlA 

wmv 1 hMM-PHNNId — 

Then it is implied that Saivasiddhanta was created by 
some body. In that case how about its authoritativeness? 
Here the author says — 


fefiifet ffeffen 

feR TRT I Id. I I 

The Saiva doctrine which is known as Siddhanta 
expounded by Siva is authoritative like Veda, because it 
brings out the significance of the entire Veda. (8) 


cdltsdl— fe^ Rddldd 

ifTcfcm I Tl^ft^f^^TTci; TRT 

^Mfelflr^r I Id I I 


The Saivatantra was told by Siva, the omniscient one. 
That is said to be Siddhanta by name. It is authoritative like 
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Veda always without any temporal distinction because it is 
the very significance of Veda, i.e., it is of the nature of the 
significance of all Upanisads. (8) 


3TTW ITterTT: f^T tHOIdHI I 
$cT Hl^Hd Ttm HI$H ^T: 11^ I I 

Agamas are of many kinds as told by Siva the Supreme 
Self. They are classified as Saiva, Pasupata, Soma and 
Lakula. (9) 


Notes : Agamas have come down to us in our tradition to 
fulfil the purpose of Veda. For the Vedic mantras to be fruitful, 
their use in proper form (anusthana) is essential. Agamas mention 
rsi, devata, chandas, pallava, etc., of the mantras and teach their 
employment in due form. In order that the Vedic mantras 
produce their effects, they should be mastered (svadhlna). For 
this purpose, the procedure of Purascarana is essential. 
1. pancangopasana, 2. japa, 3. homa, 4. tarpana, 5. abhiseka and 
6. rudrabhojana — these six constitute the arigas (parts) of 
Purascarana. Gita, sahasranama, stava, kavaca and hrdaya come 
under Pancangopasana. Every mantra requires the pallavas - 
namah, svaha, vausat, hum, vasat, and phat, ariganyasa, karanyasa, 
digbandhana, etc. All these are given in detail in the Agamas. 
The Veda and Agamas are thus closely related and both are 
equally authoritative. 


cdKsdl- KHId-HI 

Ffftfd OftFTT: I 


Agamas told by Siva, the Supreme Self, are of various 
kinds as they are distinguished as Saiva, Pasupata, Soma 
and Lakula. (9) 


cdlEdl— ^ ft 
MHFIlPl — 
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Then since the Tantras (Agamas) told by Siva are too 
many, is it meant that all of them are authoritative like Veda? 
Here it is said— 




^TO eft 


II ^ o || 


Among them (Agamas) Saiva is of four kinds as decided 
by all. They are Varna, Daksina, Misra and Siddhanta. (10) 


cdKsdl- 




Ifto || 


Among them Saivatantra is fourfold. This is decided 
by all the knowers of Agamas (scholars in Agamas). Which 
are those four kinds? To this the answer is - ‘Varna, Daksina, 
Misra and Siddhanta’. (10) 

cilKsdl-31?! q^^Rl ^cMV-MIRhI - 

The nature of those will be made clear with the stanza 
beginning with “Sakti”— 


VlfddUdH cllOILd ^PJT ^UdlcOcbOJ 



IIHII 


Vamatantra has the predominance of Sakti, Daksina- 
tantra has Bhairava as its deity, Misratantra is dedicated to 
Saptamatrkas and Siddhanta is agreeable to Veda. (11) 
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The Tantra called Vama is in favour of Sakti; Daksina- 
tantra pertains to Bhairava; Misratantra is dedicated to 
seven Matrkas (mothers), viz., Brahml, Mahesvari, Kaumarl, 
Vaisnavi, Varahl, IndranI and Camunda; Siddhantatantra 
is in agreement with Veda, i.e., the Saivatantra called 
Siddhanta is agreeable to Veda. Accordingly the Saiva¬ 
tantra called Siddhanta is authoritative like Veda because 
it is acceptable to Veda. The rest of the Tantras being not 
acceptable to Veda, are not so (i.e., authoritative). (11) 


c4Ks4l— 



If it is asked as to how the Saivatantra called Siddhanta 


is acceptable to Veda, the author says — 



: felcIHW: | 



I 1*3 11 


The Sivagama (Saivatantra) called Siddhanta is said to 
be acceptable to Veda because it advocates the Dharma that 
is taught in Veda and also because it opposes whatever that 
is outside or unacceptable to Veda. (12) 


oilKsill- 




: fWFTt 4<vHHd 




The Sivagama called Siddhanta is said to be acceptable 
to Veda because it advocates the dharma such as application 
of Bhasma, wearing the Linga, etc., which are taught in Veda 
and because it refutes the systems opposed to Veda such as 
Jaina, Carvaka, etc. (12) 


oilKflill- 



Thus the author says that Siddhanta is authoritative 
like Veda because it is acceptable to Veda— 
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Veda and Siddhanta are one because they propound 
the same doctrine. Authoritativeness of the two should 
always be grasped as similar by the learned. (13) 


o4iK9*n— “^4443 




*[R:IIU II 


According to the Viragama statement meaning that 
‘whatever is found in all the Vedas is found in Saivagamas’, 
Veda and Siddhanta teach the same dectrine and hence 
Siddhanta is also authoritative like Veda. This is what is 
meant here. (13) 

Notes : (VI. A.). 


o4|Ks*ll- 



Then if it is asked as to what is propounded in the 
Sivagama called Siddhanta, the answer is given here— 



wt 4Uv1cw4 wn i * * 11 


In the latter part of the great traditional lore called 
Siddhanta which starts with Kamika and which is taught by 
Siva, the supreme doctrine of Virasaiva is advocated. (14) 


cdKsdl— Rd4)*| 

ttrnft ht 4tr 




■ 11*^11 


In the latter part of the great traditional lore called 
Siddhanta which begins with Kamika and ends with Vatula 
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and which is taught by Siva, the Supreme, i.e., all - surpassing 
doctrine of Virasaiva is advocated, i.e., taught. It is indicated 
by this that in the former part of Sivagama, Saiva doctrine is 
taught. (14) 

Notes : Mahatantra = Great Tantra (traditional lore). Vide 
notes under 5.7 above. 

c4Ks4l- 3T?T 4U^K <v^4Rl— 

Then the author explains the term ‘Virasaiva’ according 
to Upanisads (the latter part of Veda)— 

foURi rdVlm^WTiTIrT: I 

dWI^ cHlvIdl TJpTT: II ^ k II 

It is because of the special experience of bliss in the 
knowledge in the form of Siva that these great souls are 
called as ‘Virasaivas’. (15) 

c4Ks4l- felFTT “^1^14144^11 

RraT” $Ri ^M^-f^Ri^JFii faami dduiikwj 

irrRRd.TrFTl^^TlT <Rl-H-rTl WNFTT: dU^ldl ^fdT'fyTT 

1 Uk I I 

According to a statement of Sutaglta, viz, ‘Vedanta- 
vakyaja vidya’ (knowledge is that which arises from the 
statements of Vedanta, i.e., Upanisads), the knowledge of 
Brahman in the form of Siva is the knowledge that is to be 
grasped from Vedanta, i.e., Upanisads. It is because those 
persons of supreme eminence, who are the blessed ones, 
have great attachment to that knowledge that they are 
regarded as Virasaivas. (15) 

Notes : ‘Vidyayam ramate iti vlrah’ - vlra means ‘he who 
takes delight in the spiritual knowledge.’ The spiritual knowledge 
is in the form of Parasivabrahman. It is that which is derived 


from Vedanta or Upanisads. Thus Virasaivas are those who take 
delight in the knowledge of Parasiva brahman. See the derivation 
given in the next stanza. f^T (Su. GL). 

cdKsdl— m 4^4fd— 


Then the author shows the derivation of the term 
‘Virasaiva’ according to the latter parts of both Vedas and 
Agamas— 


cHvis^HMrl mm iVIcMMcKHllsreiTI 
rTW clUvIdl^TmT: 11^ I I 


The term “vi” stands for “vidya” (knowledge) which 
teaches the identity of Siva and Jiva. Those devotees of 
Siva who take delight in that are called Virasaivas. (16) 

c4Ks4l- r^l4'dl^444)f44>l 

Rl^ll 4^ ifi^: J lRlc4lRlM'4H4K4'yH- 

The knowledge inculcating the identity of Siva and Jiva, 
i.e., revealing the identity of Siva and Jiva in the form of 
Linga and Anga, is told by the term “vi”. It is spoken by the 
scholars, in accordance with the meaning of the root “vi” 
which means ‘to move, to pervade, to produce, to beautify, 
to throw or to eat’; those ‘Saivas’, i.e., the devotees of Siva 
who take delight in that knowledge are regarded as 
Virasaivas, i.e., are accepted as Virasaivas.(16) 

Notes : The root “vi” has several meanings as noted in the 
commentary. One of its meanings is ‘to move, to go’. All roots 
which give the meaning of movement (gati) convey also the 
meaning of ‘knowing’ — ‘sarve gatyarthaka dhatavo jnanarthaka 
bhavanti’. Accordingly the root “vi” means knowledge. The 
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knowledge meant here is the one of identity of Siva and Jiva, 
who are called Linga and Anga respectively in the technicality of 
VIrasaivism. Parasiva is called Linga because everything gets 
obsorbed into him — “Layanallingamucyate” (Suks. A., kri. pa., 
3.51). Linga is said to be Parasivabrahman because the entire 
world consisting of the immovable and the movable objects is 
contained in its belly and from it again the world is produced — 
“llyate gamyate yatra yasmat tallirigam”: 

jprwrah f^rwfi i 

(Candra. J. A., kri. pa.3.8). (vide also the present work, 
subsequently 12.33); Anu. Su. 3.3— 

d4dRrvl^rH^=ki Rrl^dwi^iqul: 11 

The Jiva is called Anga because it moves to Parasiva¬ 
brahman. “ Am ” means ‘Brahman’ who is mere ‘sat’ and “gam” 
means ‘gacchati’ (goes to). Thus the persons learned in 
VIrasaivism call Jiva as “Anga”: 

3#rfh Jl^eidTd <1^4 I 

11 (Anu. su., 4. 4). 

oilKsMI-3F1 — 

Then the author gives the derivation of the term 
Vtramahesvara— 

Pda Mi dTMI-MIdi 

3T^cT Ubdtil TJpT: 11^ 11 

Through the etymology in the form of ‘vidyayam 
ramate’ (one who takes delight in knowledge) and ‘heyam 
mayam svavad rahet’ (one who discards detestable Maya 
as it were a dog), one gets the designation of “Vtra- 
mahesvara”. (17) 


MKsdl-d4rHir^^*l^*44W^doKU||y| f^|cj41^«=LMJ4«=hlR|ch|«qi 

felFft RTRT WT^ft |RT Mddldi Sld^Hcbci^faclk^ 

I \\\a 11 

In order to realise the relation between Linga (Siva) 
and Anga (Jiva), one takes delight in the knowledge which 
reveals the identity of Siva and Jiva and relinquishes the 
detestable Maya in the form of transmigration as one would 
discard a dog. Through this etymology, i.e., through the 
explanation of the first syllables of one, two, three or more 
words, one is called Vtramahesvara true to its meaning. (17) 

Notes : Vl-vidyayam, ra-ramanam, ma-mayam, he-heyam, 
sva-svavad, ra-rahet = Vl-ra-ma-he-sva-ra. As per this etymology 
the term ‘VIramahesvara’ true to its intended meaning means 
“one who takes delight in the knowledge of identity between Siva 
and Jiva (Linga and Anga) and gives up the detestable Maya in 
the form of samsara.” 

oilKsMI— PR 4 4 K1 <?I d7KH 

I RR WT 4U^K: R5R — 

Thus after having explained the term ‘Vtra’ as found in 
Vedanta and the terms Saiva and Mahesvara as found in 
the Siddhanta, the author elucidates in six stanzas the nature 
of Vtrasaiva and Vlramahasvara according to the latter parts 
of Vedas and Agamas. First he shows how the word Vtra is 
well known in Vedanta — 

wt 4 fotfo iRcb)c441 
fcMMi tr 4 nw 11 11 
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That knowledge which arises from Vedanta is called as 
‘Vidya’. He who takes delight (ramate) in that knowledge 
is designated as ‘Vira’. (18) 

<*msdl-fa?IT” ?frT ^dd)dl c ^4hl r -d c im- 

JPFTPT ^fH fm\, rTW ^ 11 \C I1 

According to the statement of Sutaglta meaning 
“knowledge is that which arises from the Upanisadic 
statements”, what is revealed by the sentences of the 
Upanisads is ‘Vidya’ (knowledge). He who takes delight in 
it is the Vira. (18) 

Notes : In the light of the earlier stanzas in this context, the 
world ‘Vidya’ should be understood as ‘Sivaikyajnanabodhika 
vidya’. The same is called ‘brahmaikyajnana’ in the Upanisads. 

(Su. GL). 

cSTHsTT- fRgJPTRfRg- 

Rl3dT33Hpl ,: '6li N ^1<^ii N ^%i<dTcl c b4Pl ,: <ili N T fl%^lia' 

^pd^Ri — 

Thus the author elucidates below in one and a half 
stanza the nature of Saivas and Mahesvaras who are well 
known in the Saivagamas with the prefix in the form of 
‘Vira’; they are also well known in the Upanisads as those 
who are devoted to the knowledge of Sivatattva (principle 
of Siva) and who are devoted to the actions relating to the 
principle of Mahesvara respectively — 

f?Tcfr I m II 

W TT9TT 1 ^c[T TrT%^JTT 3Tf4 I 

The worship of the Linga (karyam) by the Saivas and 
the Mahesvaras is in method internal and external 


respectively. Just as between Siva and Mahesvara there is 
not much of a difference, similarly between Saivas and 
Mahesvaras there is not much of a difference. (19-20) 

oilKsill- I TlR%lt4R;- 

Rl^bel: f?l4t, •H c bel: •y<tiR|c|glfrT fRpft I 
“fm: ^ d4UlNl- 

fcuRRf dlRn 11 11 rT?JT : Rici^^IAh) RRRW 

T Rt?1T T ’ITRcT I 3U 

RtTlfecRsfa HI IJ IKirill dTTTr^Td 

ddUlcdRddRRf HH41 Ri 11 ^ V3 o \ \ 

The duty to be performed, which is the worship of the 
Sivalinga, by the Saivas, who with the prefix Vira are 
Vlrasaivas, and by the Mahesvaras, i.e., Viramahesvaras, is 
in approach internal and external respectively. In this 
context Siva stands for ‘niskala-Siva’ and Mahesvara for 
‘sakala-Sadasiva’. Here just as in the Ganapatha containing 
names like ‘Sivah suit mahesvarah’ there is not much of 
difference (among synonyms), so in the case of Saivas, i.e., 
Virasaivas who are related to Siva, and Mahesvaras, i.e., 
Viramahesvaras who are related to Mahesvara, there is not 
much of a difference. Here what is intended is that although 
Sadasivatattva is restricted by certain limitations, yet it is 
not different due to the fact that it has predominance of 
Sattvaguna. (19-20) 

Notes: Siva is ‘niskala’ because he is free from all limitations. 
In Saivaparibhasa, Sadasiva is ‘sakalaniskala’ and Mahesvara is 
regarded as separate from Sadasiva and as ‘sakala’ (Sai. Pa., p.33). 

oilKsMI-3TN ^TrT cTcTl- 

^iRiuui^— 
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Then what are said to be the worship of internal Linga 
and the worship of external Linga as points of difference 
between Saivas and Mahesvaras, are explained as to how 
they are — 


TH: II? o II 

intern: ^hus^mi: 

TTT%^JTT : 11 ? ^ II 


They are Saivas who are the persons engaged in the 
sacrifice in the form of knowledge (20), while Mahesvaras 
are said to be those who are engaged in the sacrifice in the 
form of action. Hence Saivas do internal worship and 
Mahasvaras do external worship. (20-21) 


<*!Ksdl- 4 TCT: JW: 

MlRl^ddl'k) ?kl dU?1dl II? 0 II 

m)Ri^=K 1I H7%^TT dUbl^NT ^frl 
j^TM: IPs^TPTT: I STT^Rlt $c=bH<rl W^~ 


HT%^JTT^1%: 

I IP1H T =64^ T 

rlW\?^to’l^MRlQ4^fT^^f^:lTTlf4l l” “TfsFRKft4 
W T T HFfdW f^TT I 3TTTT?RI3% ^?Jcf II ” 

^c-MlRcHHI^ ^clHhjSK^iH fpF^TT F feRJ 

dl^M<Tdl4lRlhM faRl^d ^frT11? ^ 11 


Among those who have resorted to Siva, those persons 
who are devoted to the sacrifice in the form of knowledge, 
i.e., those who have great liking for the worship of Linga in 
the form of knowledge (cit) stationed in the lotus of heart, 
are the Saivas, i.e., Virasaivas. (20) Those who are devoted 


mRu^cjs 


#r#hi- 


o 
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to the sacrifice in the form of action, i.e., those who have 
great liking for the worship of the Istalinga placed on the 
lotus-like (left) palm, are well known in the world as 
Mahesvaras, i.e., Viramahesvaras. Hence, Saivas, i.e., 
Virasaivas, do their (worship) inside, i.e., in the lotus of 
heart. It means that they do the religious practices taught 
in relation to Pranalingisthala, Saranasthala and Aikyasthala 
which are propounded in the section about knowledge 
(Jnanakanda). Mahesvaras, i.e., Viramahesvaras do their 
worship outside, i.e., on the lotus of the (left) palm. That is 
to say that they undertake the practices taught in relation 
to Bhaktasthala, Mahesvarasthala and Prasadisthala which 
are expounded is the section about action (Karmakanda). 
This is a necessary explanation to be connected here. 
“Jnanam pradhanam, etc.”—“knowledge is important, but 
not without action and action is important, but not without 
knowledge; hence, both are well known; bird cannot fly with 
one wing”. “Na kriyarahitam, etc.,”— “Knowledge cannot 
be without action, nor action can be without knowledge; 
the blind person was burnt without being able to see and 
the lame person was burnt although he could see (but 
without being able to run)”. In accordance with these 
statements, the knowledge and the action of the Saivas and 
the Mahesvaras respectively are equal. This must be 
understood. The difference between them lies only in their 
deep liking for internal or external worship. (21) 

Notes: “Jnanam pradhanam, etc.” (Abhiyukta-vacana). “Na 
kriyarahitam jnanam, etc.” (Sivarahasya). See also: 

d^4*lR!d gf^rwi f^ifh 11 
T Tf^T: I 

(Candra. J. A, kri.pa., 12.5-6) 
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“The knowledge of Paramesvara is said to bring liberation. 
But it is said to be capable of bringing liberation when it is coupled 
with action. Without seeing the blind man was burnt and although 
seeing the lame man was burnt. Knowledge and action are 
mutually dependent like the blind man and the lame man.” 


eiUvIen: 



: I 



: II?? II 


Six Divisions of Virasaivas 

(Sat-sthalas) 

Virasaivas are six - fold depending on the difference in 
the religious practices of Sthalas. They are called in practice 
as Bhakta, etc., by the experts in Sastras (religious lore). (22) 


c^lUsdl— 3T?T cfl<HI^%rcT sfir MRrl^d'U^ldl^ 
Rl4 c bMI-dc , Mc|^K 13 r : f^Slf^frl^fR^J^lRT:WrfT- 

: TS^I: ffcl ?mwj \: ifr^RT : II?? II 


Then the Virasaivas who are well known as Vlra- 
mahesvaras, are six-fold or of six divisions in usage from 
Bhakta to Aikya. That depends upon the differences in the 
religious practices of the Sthalas, i.e., the differences in the 
practices of Sthalas from Pindasthala to Jnanasunyasthala. 
They are said to be so by those who are well versed in 
Sastras. (22) 

Notes : The word ‘Sthala’ is the most important technical 
term in VIrasaivism. ‘Sthala’ is a Sanskrit word meaning ‘place’ 
or ‘ground’. But it has special connotations in VIrasaiva philosophy. 
In its highest application, it stands for ‘Parasivabrahman’ in the 
sense that it is the source from which the entire universe emerges, 
the station on which it is maintained and the receptacle into which 


MRuicts 


41'R'Nh'i 
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it is dissolved in the end. ‘Stha’ in Sthala stands for that source 
wherein the world is originally stored and maintained (sthlyate) 
and ‘la’ stands for the same source into which the world is once 
again merged in the end (llyate): 

(Suks. A., kri. pa., 4.54) 

“That in which the world resides and into which it merges 
when it is released from bondage, is itself called Sthala by those 
who are experts in the knowledge of the principle of Sthala”. 

il'lotHei ^*Mg| I 

w fafe srsfad nn I (Para. A., 4.7) 

(Vide also Anu.Su., 2.2-9). Thus ‘Sthala’ stands for Parasiva¬ 
brahman in its highest spiritual sense. But ‘Sthala’ is also used in 
VIrasaivism in its common sense of stage, step, a temporary resting 
place for the progressing soul on its spiritual pilgrimage. At each 
‘Sthala’, the aspirant gets sufficient experience to ascend to its 
higher stage. It is in this sense that the term ‘Sthala’ is used in 
the stanza (22) under study. 

c-MUsdl-3T?I — 

Then the author reveals the difference in their Sastra— 



wti i cfUvIdni iJifosr wKtetT: i 



: 11? 3 11 


The Sastra of the Virasaivas is six-fold depending upon 
the differences in Sthalas, differences in religious practices 
ordained and differences in eligibility for each stage. (23) 
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: ^R^g ! g'H c Kil 3 #|c)ok 1 ; R|cTHRncr|^r^l4 c H<?' u l- 
1<j}Rd: iPTt^R^ PybtrTI^TcT^IWH fWL, 3TFT i dl'R u l 

I | ^ 11 

The Sastra of Virasaivas has some speciality, (as 
compared to other Sastras). On the basis of the differences 
in Sthalas, the relation with the differences in the religious 
practices told in those Sthalas and the differences in the 
eligible persons for each stage, i.e., in the eligible persons 
such as Bhakta, etc., it (the Sastra) is six-fold, i.e., has six 
divisions or kinds. Of this Sastra the eligible person 
(adhikarin) is the devotee who is a firm adherent of 
Virasaivism and who is an aspirant of liberation. The highest 
liberation in the form of becoming one with Siva to be 
obtained by devotion to Siva is the purpose served 
(prayojana). The knowledge of one hundred and one Sthalas 
is the subject-matter (visaya). The relation between that 
knowledge and the Sastra is that of the revealed and the 
revealer respectively. Thus this Sastra is endowed with four 
preliminary requirements (anubandha-catustaya). (23) 

Notes : It is noted above (notes on 22) that Sthala in its 
highest application refers to Parasivabrahman. That Sthala 
divided itself through the vibration of its Sakti into two as 
Lingasthala and Angasthala (Anu.su 2.10). Linga is Siva and 
Anga is JIva. Hence Angasthalas are those that pertain to the 
religious practices and their philosophical background to be 
practised and known by the JIva in his spiritual pilgrimage. The 
Lingasthalas are those that pertain to Paramatman (Siva); they 
describe the greatness of the Lingaikya as Guru, Linga, Jangama, 
each in three forms, for the illumination of the aspirant in the 
Bhaktasthala; similarly in the other Sthalas that follow, i.e., 
Mahesvara, etc., the Lingasthalas provide the knowledge as 
required for the aspirant who has risen higher and higher in his 
pursuit of Mukti. Thus under each of the main six Sthalas, 


MRuiqg 

Bhaktasthala, etc., there are certain number of sub-Sthalas called 
Angasthalas and Lingasthalas. There are in all forty-four 
Angasthalas and fifty-seven Lingasthalas; the total member of 
sub-Sthalas is one hundred and one. Hence the VIrasaiva doctrine 
is called Ekottarasatasthalasiddhanta, the doctrine of one 
hundred and one Sthalas. This is an expanded form of what is 
well known as Satsthalasiddhanta, taking the one hundred and 
one sub-Sthalas from Pindasthala to Jnanasunyasthala into 
consideration. 

c-dKsdl-— 

Then the author presents the order of Sthalas — 

3tld) ulcKI TTrft 



The first one is said to be the Bhaktasthala, then the 
Mahesvarasthala. Prasadisthala is another. Then comes the 
Pranalingisthala. Saranasthala is then told. Aikyasthala is 
regarded as the sixth. (24-25) 

cdltsdl— vmj I 

It is clear. (24) 

Notes : It may be noted here that from Bhaktasthala to 
Aikyasthala, the Angasthalas are in decreasing number while 
the Lingasthalas are in increasing number. Thus: I. Bhaktasthala: 
15 Angasthalas and 9 Lingasthalas; II. Mahesvarasthala; 
9Angasthalas and 9 Lingasthals; III. Prasadisthala: 7 Angasthalas 
and 9 Lingasthalas; IV Pranalingisthala: 5 Angasthalas and 9 
Lingasthala; V. Saranasthala: 4 Angasthalas and 12 Lingasthalas; 
and VI. Aikyasthala : 4 Angasthalas and 9 Lingasthalas. (Anga- 
sthalas: 15+9+7+5+4+4 = 44+Lingasthalas: 9+9+9+9+12+9 
= 57; Total 44+57= 101). 
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The six Sthalas enumerated are the same as those 
enumerated in the Saivagamas : 


WF: n*|c|Rr1$=H: UF fwg I (Para. A., 6.8) 

It may be noted here that the Paramesvaragama identifies 
Siva’s six angas called Sarvajnata, Trpti, Anadibodha, Svatantrata, 
Aluptasakti and Anantasakti with Bhaktasthala, Mahesvarasthala, 
Prasadisthala, Pranalingisthala, Saranasthala and Aikyasthala 
respectively and considers this as Arigasthalarahasya (Para. A., 
6.33-39). Suksmagama speaks of these as Angasthalas : 


Wti UlM: rfrt: 11 


W: RsmRh^-cKI: ft UTEfft 11 

(kri.pa., 8.31-32) 

Further six Lingas, viz., Acaralinga, etc., are mentioned and 
related to the six Sthalas, Bhakta, etc., called Angasthalas: 

FTMrrS 


tRT: XHdKfd# FTFTHfvI^FT: W(l I 

(Suks. A., kri. pa., 8.4) 


(Suks. A., kri. pa., 8.76). 


Thus the terms Arigasthala and Lingasthala were well known 
in the Saivagamas. They were applied to the cases of six Sthalas, 
Bhakta, etc., and six Lingas, Acara, etc. The same terms have 
been expanded to include the cases of forty - four Angasthalas 
and fifty-seven Lingasthalas coming under the six Sthalas, Bhakta, 
etc. It is in the Siddhantasikhamani that we find for the first time 
this arrangement of one hundred and one Sthalas. (For the 
etymology of Linga and Anga to mean Siva and JIva respectively, 
vide Anu. su., 3.3-4 and 4.3-4). 
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‘Pure practices, devotion to Siva, uniform attitude towards 
Linga and Jangama and devotion to sacred marks, dress, 
etc., and to Sarana, constitute the unsurpassed Bhakta- 
sthala’. Thus it is accepted. (26-27) 


Notes : “Sadacarah, etc.,” (Quoted in the commentary; 
source not known). The special feature of Bhakta is his devotion 
to Siva. It means he should have devotion towards Siva, i.e., the 
three forms of Siva, viz., Guru, Linga and Jangama: 





(Para. A., 6.9; see also 6.11-12) 



Then the author mentions the sub-Sthalas of Bhakta- 
sthala starting from Pindasthala as fifteen and enumerates 
them — 



siTTumi 

^T$rsjTTui ir<£ 11 



3T5T w irtcRT bmifij 



IirTTfq chbdlPd IWxHd : I l^o || 


Here the noble persons say that there are fifteen sub- 
Sthalas as — 1. Pindasthala, 2. Pindajnanasthala, 



3. Samsaraheyasthala, 4. Dlksalaksana-Gurukarunyasthala, 
5. Lingadharanasthala, 6. Vibhutidharanasthala, 7. Rudraksa- 
dharanasthala, 8. Pancaksarijapasthala, 9. Bhaktamarga- 
kriyasthala, 10. Ubhayasthala, 11. Trividhasampattisthala, 
12. Caturvidhasarayasthala, 13. Sopadhidanasthala, 
14. Nirupadhidanasthala and 15. Sahajadanasthala. These 
are to be practised with great efforts by the devotee of Siva. 
(27-30) 


otms'Ml- 'OTxlFPrt, 3x011 3jjqf; 31?FxRl?lvfTf3 ?¥- 



3HlRlHlciT( pK?9lRlHlci*t( W^Fflci ^fxl ifxll^- 


Pd4'H c K1'dM fT^lpffx?^: I I ^ V9- 3 ° | | 

‘Here’ means ‘in the Bhaktasthala’. Uttamah are Aryas, 
the noble persons. They say that sub-Sthalas are fifteen. 
Which are they? The answer is Pindata, etc. Ubhayasthala 
means Gurulingarcanalaksanobhayasthala. Trividha¬ 
sampattisthala means Jangamarcanalaksanatrividha- 
sampattisthala. Caturvidhasarayasthala means Etattraya- 
prasadasvlkaralaksanacaturvidhasarayasthala. Again here 
in the Bhaktasthala the three Danasthalas told are 
themselves the three Sthalas, viz., Upadhimatasthala, 
Nirupadhimatasthala and Sahajamatasthala. These are the 
fifteen sub-Sthalas which should be practised by the devotee 
of Siva. (27-30) 

Notes : These are the first fifteen sub-Sthalas among the 
forty - four Angasthalas. 
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Pindasthala - (1) 

The author expounds Pindasthala, which is the first 
among one hundred and one Sthalas from Pindasthala to 
Jnanasunyasthala that are to be practised as coming under 
six Sthalas of Anga and six Sthalas of Linga — 



: UaM MIMMsA I 





II 


The embodied soul (dehl = jlvatman), whose inner 
conscience is rendered pure by the destruction of the net¬ 
work of sins through the merits acquired in many lives, is 
extolled by the word ‘Pinda’. (31) 



When the collection of sins committed by his mind, 
speech and physical actions is destroyed by the meritorious 
deeds done in many lives, the individual soul whose inner 
conscience is pure is called ‘Pinda’. This is according to the 
Sruti statement — “Punarjanma, etc.”— “He himself is Jiva 
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due to the association with fruits of deeds of lives”. As stated 
above the same Jiva has the designation of Pinda (provided 
his conscince is rendered pure by merits). Here Pindasthala 
is the means and the hundred Sthalas starting from 
Pindajnanasthala are to be accomplished (are the end). Just 
as the eyes are two but the sight is one, just as the feet are 
two but the movement is one, so the teaching of the Guru 
and one’s own experience are two but the reality in the 
form of Pindasthala to be known is one as taught by Sruti 
and Agama statements meaning “there is nothing superior 
to the attainment of Self’, “there is no higher God than the 
Self.” (31) 


Notes : (Sru.). “Atmalabhanna, etc.” (Sru.); 

“Natmanah, etc.” (Agama). “3-TTtqT on 3^ %fRT5=Tt 
hrf^fciiifhcioii] A^ichhI =n 3^ nw fafnfhi ^ faRdnj” 

(Br. U., 2.4.5) — ‘It is the Self that should be seen, heard, known 
and meditated upon; O Maitreyi, on seeing, hearing, knowing, 
realising the Self, all this is known’. 


cdltsdl- 


[; f% dlcb'HhJkui) ^ d^l^l 


clevis— 


If it is asked as to whether he who is designated by the 
word ‘Pinda’ is common like any other person in the world 
or distinguished from others, the answer is given here — 


Tpsnfe: afiuNlll: 2^4,1 rMI ftlthHIhcb: 113? 11 

In this world which has evolved from Siva and Sakti, 
the pure Self who has the predominance of merit, who is 
totally free from sin and who is called ‘Pinda’, excels all. (32) 


cqiG4l—1 
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yjgm R4dH:^TT: IWTfWT: JTT:, MfWH ^R^RFT^PTT 
^1 113 R 11 

In this world which is born of Siva and Sakti in 
accordance with Vyasa’s saying that means ‘look at the 
affluence of the world marked by the Linga’, the Self who is 
pure because of the predominance of merit and the 
exhaustion of sins and who is called Pinda is distinguished 
in the sense that he is the best compared to all others. (32) 

Notes: “Lingankitam pasya.’’(Vyasa). The cardinal 

doctrine of VIrasaivism is that the world is the manifestion of 
Siva through the operation of his Sakti. The world is of the nature 
of Siva and Sakti — “Sivasaktyatmakamjagat” (Para. A., 21.50). 


cU\isU\ - 



:f?l4t3T?1^4tTT!?c44ii3— 


In that case if it is asked as to whether the Self who is 
called ‘Pinda’ is Siva or different from him, the answer is 
given here — 


faPdcbrii) PuichKl PlbUMsIcb: I 

^cHIHcb: 113 * 11 

^c(fa 4^*11 ^riW: I 

TTTTt Tlf^RT: 11^11 


One and only one is Siva, who is actually the lord of 
the nature of intelligence and bliss (33), who is all-pervasive, 
who is without alternative, who is without form, who is 
without gunas and who is without diversity. His portion 
is Jlva (soul) due to association with beginningless 
nescience. (34) It is arranged in the diversity of birth as 
gods, animals, human beings, etc. Mahesvara with his 



Mayasakti resides in the hearts of all beings as the impelling 
force. (35) 



‘One who is intelligence and bliss’ is self-luminous. That 
is why he is actually realised by the entire world as ‘I’ not 
being limited by spacial and temporal considerations. This 
is in accordance with the Sruti statement meaning “Him 
the guardians saw.” ‘Vibhu’ means ‘one who is complete’. 
‘Nirvikalpa’ means ‘one without difference’. That is why he 
is ‘Nisprapanca’ in the sense that he is without the diversity 
of Maya. He is ‘without form’ (nirakara) in the sense that 
he is without blue, pale and other forms. ‘Nirguna’ means 
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‘he who is free from the three gunas, Sattva, Rajas and 
Tamas belonging to Maya. Siva who is full of various 
auspicious merits such as uncurtailed will, etc., is one and 
only Paramatman, in accordance with the Sruti statement 
meaning “One without a second.” It means that there is 
nothing else other than Siva. Yet due to association with 
beginningless nescience (anadyavidya), i.e., due to 
association with Maya created from beginningless time by 
the Vimarsa-sakti (Power of discrimination) of Siva, which 
is prone to differentiate between Jlva and Brahman, a 
portion of him, i.e., a portion of Siva who is of the nature of 
harmony between knowledge and action, or one of the 
nature of ‘cit-kriya’, is designated as Jlva. This is according 
to Bhagavan’s statement, meaning “My own ancient portion 
has become the Jlva in the world of beings” and according 
to Brahmasutra meaning “portion due to many names.” 
That Jlva stands divided into many species as gods, animals, 
human beings, etc. “Gods are sixteen lakhs: human beings 
are nine lakhs; ten lakhs each are the acquatic animals, birds 
and beasts; serpents are one lakh and the rest of the other 
movable beings are eleven lakhs.” Sarisrpas are the serpents; 
the rest is clear. Thus as stated in the Skandapurana 
Jivas stand divided into different species as gods, human 
beings, serpents, etc. Mahesvara is Parasiva of aforesaid 
characteristics, according to the Sruti statement “Mayan tu, 
etc.” — “Know Maya as Prakrti and Mahesvara as the 
possessor of that Maya”. He with his Mayasakti of the 
aforesaid nature resides in the hearts of Jivas of aforesaid 
varieties as their impelling force urging them to know the 
righteous and non-righteous path. (33-35) 

Notes: “Utainam gopa adrsan” (Mai. sam. 16.7); “Ekameva- 
dvitlyam brahma” (Chand. U., 6. 2. 1); “Mamaivamso JIvaloke, 
etc.” (Bhag. G., 15.7); “ Am so nanavyapadesat” (Bra. Su., 2.3.40). 


It is said here that due to association with beginningless Maya 
residing in his Vimarsasakti, Siva’s portion becomes Jlva. This is 
supported by the Brahmasutra “Amso nanavyapadesat” and the 
Bhagavadglta statement “Mamaivamso jlvaloke JIvabhutah 
sanatanah.” The Paramesvaragama brings out this idea: 
chichi | (Para. A., 21.80). Asperthe Sruti statement 

“Mayantu prakrtim vidyanmayinantu mahesvaram” (Sve.U., 
4.10), Siva with his Mayasakti resides in the hearts of all. Jivas 
are compared to sparks of fire: 

WT: I 

TNWlfstfam *ncfT: 11 

(Mund U.,2. 1.1) 

‘Just as thousands of sparks of identical form spring from 
the kindled fire, so, O dear one, the multifarious beings are born 
from that immutable Brahman and dissolve again into it.’ These 
Sruti statements hint at the nature of Siva and Jlva and their 
mutual relation. Siva possesses subtle (suksma) cidacidatmaka- 
sakti, while Jlva is endowed with gross (sthula) cidacidatmaka- 
sakti. Siva has sarvajnatva (= suksma cit, omniscience) and 
sarvakatrtva (= suksma acit, omnipotence). Jlva, on the other 
hand, has kincitjnatva (=sthula cit, limited intelligence) and 
kincitkartrtva (= sthula acit, limited capacity) and is bound within 
the network of existence (samsara) deluded by nescience (avidya). 
This duality of Siva and Jlva is as real as non-duality between 
them in VIrasaiva philosophy, according to which there is neither 
absolute duality (atyanta-bheda) nor absolute non-duality 
(atyanta-abheda) between Siva and Jlva. To show this relation 
an anology of fire and sparks is given in the works on VIrasaiva 
philosophy. The sparks that emerge from fire are neither 
absolutely different from the source nor are they absolutely 
identical with it. Sparks are the ‘amsas’ (parts) and fire is the 
‘amsin’ (whole). If there were absolute difference between the 
sparks and the fire, the sparks should not have combustibility 
like water. But it is known by common experience that a spark, 
too, is combustible when it falls on a cotton bale. If, on the other 
hand, there were absolute identity between the sparks and the 
fire, the operations like cooking, etc., should be possible through 
a spark as through fire. But it is not so. 
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Similarly, if absolute duality is accepted between Jiva and 
Siva, there should be no cognitive power in the JIvas as in a pot 
or cloth. But JIvas do have the cognitive power to grasp the objects 
within their reach. If, on the other hand, absolute non-duality 
were accepted, the JIvas should have omniscience and omni¬ 
potence like Siva. But this is not the case with the JIvas. 

In order to overcome this apparent contradiction, the 
VIrasaiva philosophers have accepted duality-cum-non-duality 
between Siva and Jiva. It may be noted here that such statements 
as “Dva suparna sayuja sakhaya, etc.,” (Mund. U., 3. 1.1), in the 
Upanisads are declaring dualism (dvaita), while others like 
“Tattvam asi”, (Chand. U., 6. 8.7), “Aham brahma asmi ” (Br.U., 
1.4.10), “Neha nanasti kincana” (Br. U., 4.15.9), etc., declare 
non-dualism (advaita). A co-ordination of all Sruti statements is 
possible only when dualism-cum-non-dualism (dvaitadvaita) is 
accepted. This is done in the VIrasaiva philosophy as rightly 
claimed by Srlpati Panditaradhya : 


(Srikara Bha., Bhumika si. 15). 

‘It is in the VIrasaivasiddhanta alone which is the doctrine 
of dualism-cum-non-dualism and which is called Visesadvaita 
that the co-ordination of all Upanisadic statements has been 
achieved?’ Thus the VIrasaiva philosophy is of the nature of 
‘bhedabheda’. The Pindasthala which begins the path to Mukti 
is marked by duality between Siva and Jiva (Linga and Anga) 
and the Jnanasunyasthala which ends the path of Mukti is marked 
by non-duality between Siva and Jiva (lingangasamarasya). 



cilKsill- m TN 



Then if it is asked as to how Siva resides in the Jiva, the 
answer is given here — 


: felrT: 113 ^ II 



Just as water is found in the Candrakanta (moon-stone), 
fire in the Suryakanta (sun-stone) and sprout in the seed, 
so is Siva residing in the Soul (Jiva). (36) 

cilKsill—PdhJdW: 113 h M 

Siva resides in the Jiva in a relation of essential identity 
(tadatmya). (36) 

Notes: Siva resides in the Jiva as its inner immutable essence, 
becoming one with its nature (tadatmya-sambandha). 



When such is the case, Jiva and Isvara (Siva) are not 
different from Brahman. But it is said (by the Advaitins) 
that ‘Jivatva’ and ‘Isvaratva’ are superimposed on Brahman. 
It may be argued that it is proper to say that the reflection 
(pratibimba) and the object of reflection determined by it 
(tannirupita-bimbatva) are superimposed on the sun on the 
ground that the reflection is created by adjunct in the form 
of mirror, etc., but that is not possible in the case of Brahman 
as there is no adjunct apart from it. Thus this anology 
(drstanta) is itself odd. This is stated here: 





5T WTJfrfur cbfrMdUJ 1319 11 


^cT iUcbtcj rt cbRAItHU 13^11 
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Just as the object of reflection and the reflection are 
created in the case of the sun so are ‘atmatva’ and ‘Isvaratva’ 
created in the Brahman only. (37) In the Paratattva 
(Parasiva) which is of the nature of intelligence, the three 
states of being the enjoyer, the enjoyed and the impelling 
force, are created due to disparity among the three gunas 
(sattva, etc). (38) 



“Ekatra” means in one and the same. The rest is 
clear. (37) In the Supreme Principle of the nature of cit 
(intelligence), i.e., in the Pure Spirit, the enjoyer, the enjoyed 
and the impelling power are created by the disparity of three 
gunas, sattva, etc. (38) 

Notes : The anology given in the stanza 37 is not proper. 
In the case of the sun, its reflection is possible in the media like 
mirror. Hence it is possible to say that the reflection and object 
of reflection (pratibimba and bimba) are superimposed on the 
sun. But in the case of Brahman there is no other adjunct apart 
from it. Hence ‘JIvatva’ cannot be said to have appeared 
elsewhere. This objection is answered in stanza 38. In the 
Parasivabrahman only the three forms of the enjoyer, the enjoyed 
and the impelling force are created due to the disparity of the 
three gunas, sattva, rajas and tamas. This is in accordance with 
the Sruti statement - ’frRtT ^ WtcTTC ^ TfRRT ’ ’ 

(Sve. U., 1.12). 


cdltsdl— TJ 






If it is objected as to how could the aforesaid 
threefoldness is possible because it is said that in the Pure 


Spirit, i.e., in Parasivabrahman there is no relation of the 
three gunas, sattva, etc., the answer is given here — 


I 

rlf^R cK^dlfw 113^11 

The Sakti who is of the nature of three gunas and who 
is ancient, adheres in the Brahman (Parasiva). It is by the 
disparity in her (i.e., the gunas) that the threefold distinction 
arose in it (the Brahman). (39) 
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“Brahmanistha” — Vimarsasakti is inherent in Para- 
sivabrahman. ‘Samyoga’ (conjunction) is preceded by an 
action. It is born of action in either of the two or both the 
objects concerned. Conjunction is compatible between those 
that stay apart in different places. Thus ‘Samyoga’ is not 
possible here since there is no place outside Brahman. 
‘Samyoga’ without the precedence of action is not known. 
Brahman being all pervasive (visnu), pervades without any 
break. Since there is no break, there is scope for binding 
through conjunction here. In accordance with the statement 
of Bhagavadglta, viz., “Raso’hamapsu, etc.”, meaning ‘ O 
Arjuna, I am the taste in waters and the light in the moon 
and the sun’ and in accordance with the words of respected 
persons, viz., “Ausnyam hutasa iva, etc.,” meaning ‘like heat 
in the fire, coolness in the moon, smoothness in beds, 
hardness in stones, delusion in the outcastes, enlightenment 
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in the Yogins, there is highly natural station for me who am 
the controller’, she, i.e., Vimarsasakti resides in Siva 
(Parasivabrahman) in a relation of identity which is of the 
nature of perfect hormony (samarasya). Hence there is 
absolutely no contradiction as regards the relation of 
‘difference-cum-non-difference’ between them. ‘Sanatanf 
(the ancient one) means ‘eternal Sakti’, the natural Vimarsa¬ 
sakti who is of the nature of hormony between knowledge 
and action. It should be added that such a Sakti exists (in 
Siva). Otherwise, although Brahman is of the nature of 
lustre, it would be without the knowledge of its nature as 
consisting in existence, intelligence and bliss like the lustre 
of crystal, jewel or mirror which is without the knowledge 
of its nature such as the capacity to have reflections. Then 
the contingency of considering it as insentient cannot be 
avoided. Hence, according to Sruti statement “Parasya 
saktih, etc.”, meaning ‘His natural supreme Sakti is heard 
to be of many forms as Jnanasakti, Balasakti (Icchasakti) 
and Kriyasakti’, his Sakti is of many forms as Cicchakti, 
Anandasakti, Icchasakti, Jnanasakti and Kriyasakti. ‘Ca’ is 
the revealer of the meaning that is not yet expressed. Here 
since ‘Cit’ and ‘Ananda’ are absolute, they are free from 
disturbance. The Saktis, Icchasakti, etc., are prone to 
disturbance due to their being related to objects. Hence, 
Vimarsasakti has the manifestation of unity and difference 
(bhedabhedasphurana) and contains within herself the 
entire universe of the movable and the immovable clasped 
in a relation of identity (tadatmya), according to the maxim 
pertaining to the ‘liquid of the egg of a peahen’ (mayuranda- 
rasanyaya) containing as it does the special features of a 
prospective peacock such as legs, wings, colours, etc., in a 
subtle form. The Vimarsasakti of this form remains self- 



abiding as long as she is in a state of non-cognisance of 
division (avibhagaparamarsa), while she assumes a form 
consisting of three gunas (sattva, rajas and tamas) in her 
state of cognisance of division. If it is asked as to how it 
takes place, the answer is given here: 

In a portion of that Vimarsasakti, according to the 
maxim pertaining to ‘the solidification of ghee’ (ghrta- 
kathinyanyaya), the part of action is free from the capacity 
to know and the part of knowledge is free from the capacity 
to do. Hence from the part of knowledge which is free from 
the good capacity to do, there arises Vidyasakti who is of 
the nature of ‘sattva-guna’. Then from the part of action 
which is free from the capacity to know, there arises the 
power of ‘rajoguna’ with a mixture of ‘sattva-guna’ and 
‘tamoguna’. In a usage like ‘I know’, the knowledge is not 
different from action and in a usage like ‘I do’, the notion of 
doer also flashes. Hence although there is an essential unity 
between knowledge and action, yet by virtue of cognisance 
of division there arises a notion of mutual negation 
(anyonyabhava) as ‘knowledge is not action’ and ‘action is 
not knowledge’. This notion itself is the power of‘tamoguna’. 
Thus ‘Vimarsasakti’ assumes a form consisting of three 
gunas. Then by a disturbance of evenness among them, i.e., 
the three gunas, she caused the formation of name, form 
and action pertaining to the three aspects in terms of the 
enjoyed (bhojya), the enjoyer (bhoktr) and the impeller 
(preraka) in the Paramasiva who is of the nature of pure 
consciousness. Thus by way of reflashing the Vimarsasakti 
assumes the form of Mayasakti. It is through her there is 
the accomplishment of what is said above. This is the import 
of the statement ‘gunatrayatmika, etc.’ Through this it is 
indicated that all this universe exists in the form of 
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Vimarsasakti’s cognisance of division in accordance with the 
maxim pertaining to ‘the fluid in an egg.’ Hence, there is 
no occasion for any doubt from the angle of Parinamavada 
(the theory that the world is a real modification of 
Brahman). In accordance with a statement of Srlma- 
dlsvarapratyabhijna, viz., “Cidatmaiva hi, etc.,” meaning 
“God, who is of the nature of consciousness, reveals like a 
Yogin, out of his own will, the entire world of objects which 
is hidden in him without any external material” and in 
accordance with a statement of Gita, viz., “Nasato vidyate 
bhavah”, meaning “there is no becoming of what is not 
there”, what is non-existent cannot come into being. 

If it is objected that in that case the world would have 
to be regarded as real and hence there would be no release 
from bondage at all, in accordance with a statement of Gita 
as “Nabhavo vidyate satah”, meaning “what is existent can 
never be negated,” the answer is that it is not tenable. This 
is because consciousness (cit) being uniform at both the 
extremes of beginning and end, it does not perform any 
action. Hence like pot, etc., which have entered into the 
region prescribed for them, there is no bondage for the 
liberated soul. What governs there is the will of God. Again 
it may be argued that in view of the fact that the beginning 
is made with the reason that it was due to relation with 
beginningless Avidya, Sakti was associated with Brahman 
in an indescribable relation and was ancient in the sense 
that she co-existed with Brahman. That Sakti who is made 
up of three gunas, is of the nature of Adhyasa (super¬ 
imposition), i.e., the beginningless Avidyasakti itself. Then 
due to the disturbance of balance among the gunas here, 
there is designation of three aspects in Brahman, i.e., three 
names as Bhojya, Bhoktr and Preraka. When such an 



interpretation (in favour of Adhyasa) is possible why is it 
that these efforts are made? If it is asked in this manner, 
the answer is in the negative, because of the following 
reasons: Firstly, it is opposed to what is still earlier said as 
“Tadlya parama saktih, etc.”, meaning “His sakti which was 
of the nature of existence, intelligence and bliss and which 
was of the form of the inherent cause for the creation of all 
the worlds, assumed an actual form congenial to the will of 
God”. Secondly, it is opposed to what will be subsequently 
said in the Bhandabhajanasthala as “Brahmandasata- 
kotlnam, etc.,” meaning, “That Vimarsasakti of Siva which 
is the ground for the creation, maintenance and annihilation 
of hundreds of crores of primordial eggs of the world, is 
said to be Bhandasthala. Mahesvara who is endowed with 
that Vimarsa which is filled all round with the infusion of 
Supreme ‘I-ness’ (Para-ahanta), is omniscient, omnipresent, 
the witness and omnipotent. The Vimarsa of the Supreme 
Soul is said to be the source (substratum) of the universe, 
one filled fully with the lustre of great consciousness and 
one full of Supreme ‘I-ness’. Just as moonlight which, 
residing in one place, is capable of revealing all the objects, 
remains inseparably in the moon, so does Sakti of the nature 
of Vimarsa reside in Brahman and reveal all the world in 
the prescribed part of Brahman.” It may be again doubted 
as to how Sakti could possibly be the material cause of this 
world consisting of parts in view of the fact that she is without 
parts as she is not different from Siva. Such a doubt need 
not be raised, because just as atoms, although they are 
without parts, can become the material cause of the world 
consisting of parts, by assuming a form consisting of parts 
such as diad (dvyanuka), etc., which are their effects, so 
also Sakti can be the material cause of the world on her 
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assumption freely of a form consisting of parts in her aspect 
as Mayasakti, as she is endowed with a capacity to accomplish 
what is impossible. Further it is not possible to accept Avidya 
which you have admitted, because Avidya is of the nature 
of defect and would render Brahman defective if the latter 
would be its substratum. 

It may be argued that in the case of a piece of conch- 
shell appearing as silver, there is no association with silver. 
In the same way in the case of Brahman on which Avidya 
appears, there is no association with Avidya. Hence, the 
defect mentioned above does not occur. If it is argued like 
this, the answer is that in that case, there would be no 
distinction between Jiva and Isvara, because there is no 
association with Avidya at all. It cannot be said that such a 
distinction is possible through reflection (of Brahman in 
Avidya, if not through association). This is because it is not 
possible to accept the existence of Avidya as a mirror outside 
Brahman who is the object of refection in the same way as a 
separate mirror for the reflection of face, etc. It is also 
because there being no space outside Brahman, like the face 
entering into water and like a line on a mirror, there is no 
possibility of reflection of that which is merged (marked) in 
that where it is merged (marked) and further because Ayidya 
is unclean as compared to Brahman. Even then, like earth, 
etc., which are reflected in a mirror, that which is in the 
form of reflection cannot be of any practical utility. Hence 
there arises a contingency of the absence of substratum for 
the states of enjoyer (bhoktrtva), etc. It cannot be further 
said that it could happen like the glaring of eyes by the sun 
reflected in a mirror, because there are no states of enjoyer, 
etc., in the Brahman which is the object of reflection (bimba). 
It cannot also be said that it is possible like the appearance 


of redness by the combination of arsenic powder and lime, 
because unlike them Ayidya and the reflection are not actual 
objects and because of the absence of any one else to mix 
them. Again on the ground that the main light is not prone 
to association, the analogy of ‘lohamani’ (red gem) can be 
set aside. Yet since the reflection depends upon the medium 
like a mirror and since it is all false as being the product of 
Maya, there is no possibility of the merging of the individual 
soul and on that ground the teaching of ‘Tattvamasi’ would 
be futile. If it is further argued that the very individual soul’s 
separation from it (Maya) through the removal of Ayidya 
constitutes the merging of the individual soul, then the gist 
of the answer is that the loss of identity of self being nobody’s 
aim, nobody would aspire for the liberation of your choice. 

Then the case of that (Brahman) being qualified by 
(Avidya) also cannot be possible, because it is already said 
that in the case of Brahman there is no association with it 
on the ground that Brahman would be rendered defective. 
Even then, if at all there is association, is it in parts or in the 
whole? The first alternative is not tenable, because Brahman 
is without parts and as such does not have the distinction of 
parts as above, below and oblique; there is no possibility of 
a created part also, because it cannot be ascertained as to 
where does Avidya stay and create, as there is no space 
outside Brahman. It should not be urged that it is possible 
like the presence of stars, etc., in the sky, although it is 
without parts, because the sky being a created substance as 
the substratum of wind, etc., is also regarded as consisting 
of parts and because the analogy is not tenable to both the 
parties. If it is argued that Ayidya is capable of accomplishing 
what is not possible, the answer is that it is true. Yet its very 
existence depends upon the strength derived from the 
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substratum of consciousness. As it is already said, such a 
thing is not possible here. Otherwise the consciousness itself 
is destroyed and there would be a contingency of falling in 
line with the Sankhya view. The second alternative is also 
not tenable, because there is a possibility of division (of 
Avidya) into pure and impure. If it is further argued that 
impurity would be in the state of worldly life and purity would 
be in the state of liberation, the answer is in the negative. 
This is because it is in the state of worldly life alone that the 
division of the pure and impure is accepted according to 
the statement - “Jiva Iso, etc.,” which means that ‘Jiva, Isa, 
Cit that is extremely pure as also difference between Jiva 
and Isa and the relation between Avidya and Cit, these six 
are according to us beginningless’. It may be further objected 
that Avidya has to be accepted on the strength of the 
pramanas such as Sruti statements like “Tama aslt”, etc. 
The reply is that those pramanas such as Sruti would 
turn out to be true because one has to accept dissimilarity 
(vijatlyata) between the pramana and prameya (to be 
known) as between the eyes, etc., and the pot. It should not 
be argued that this rule (of dissimilarity between the 
pramana and prameya) does not exist here since the 
authoritativeness of the ‘vyavasaya’. The realisation that 
“I know the pot” or that “I have the knowledge of pot”, is 
called ‘anuvyavasaya’. Although both are knowledge (and 
that way they are sajatlya), they stand in the relation of the 
cause and effect. On this ground it should not be argued 
that the pramana and prameya should be by rule dissimilar. 
This is because knowledge subsides in the knower and 
it never resides in the prameya which happens to be the 
object denoted by ‘this’ and hence, the knowledge in the 
form of ‘I have the knowledge of pot’ which is regarded as 



‘anuvyavasaya’ has the capacity to understand the knowledge 
of pot in the form of ‘this is the pot’ which is regarded 
as ‘vyavasaya’. Otherwise there would be no proper 
arrangement as regards the ascertained knowledge and the 
knowledge arising out of another knowledge. That would 
give rise to a defect called ‘Anavastha’ (absence of finality 
or conclusion). That would also give rise to the defect called 
‘Atiprasanga’ (of being too wide) since it is possible to argue 
that the knowledge of one pot could give rise to the 
knowledge of another pot. Hence that analogy of the 
‘Vyavasaya’ and the ‘Anuvyavasaya’ is not tenable to both 
the parties. Further since it is accepted that Avidya is 
beginningless, there arises a contingency that Avidya is also 
true like Parabrahman. It should not be argued that the 
‘hetu’ (probans) in the form of ‘anaditva’ (beginning- 
lessness), is ineffective, because there is a dissimilar analogy 
like “what is not true cannot be beginningless as is the case 
with the pot.” Again since Avidya is accepted as different 
from Parabrahman, it is possible to allege that it is - ‘non¬ 
existent’ (‘asat’ like ‘the son of a barren lady’ or ‘the horns 
of a hare’). There is no rule that what is different from it 
(i.e., Brahman) should be always external to it. It means 
only that it is external to that Supreme Lustre which is 
beyond all ‘pramanas’. 

Again it should not be argued that Avidya resides in 
Brahman like ‘rupa’ (form), etc., in a pot, because in the 
case of ‘rupadi’ and pot the relation is that of inherence 
(samavaya) as ‘rupadi’ are ‘gunas’ and pot is the ‘gunin’. 
(In the case of Brahman who is ‘nirguna’, there cannot be 
Avidya like ‘rupadi’ in the pot). The analogy of the ‘ether 
contained in pot’ does not also hold good, because ether, 
wind, etc., are born from Brahman either directly or by 
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sequence as the Sruti says ‘Atmana akasah sambhutah, 
akasad vayuh, etc.” and as such they are contained in it. 
The case is not the same here, because Parabrahman and 
Avidya are both beginningless. Nor does apply the maxim 
of ‘water and milk’ that they are separate at both extremes 
of beginning and end and are mixed by some agent sometime 
in the middle. The case is not the same here because 
consciousness (caitanya) is without association and because 
water and milk (nlrakslranyaya) hold good, because they 
are of the same category (i.e., dravya). Here Parabrahman 
is with consciousness while Avidya is without consciousness. 
Even if it is somehow accepted that they (Brahman and 
Avidya) are related, then Avidya itself will not remain 
the same because it would assume the form of Vidya 
(knowledge) itself because as a prameya (something to be 
known) it would culminate in that form in the knower. 
Otherwise, the memory of a destroyed pot should not arise 
at all. It should not again be argued that it can arise by 
virtue of impression (samskara) of pots, because it is also 
an impression of an object (pot) and as such it inheres in it. 
Thus there is no authority for Avidya of your choice. Even 
if it is accepted it cannot be maintained because of the 
impediments and because of incompatibility. Hence in order 
to avoid the contingency of the absence of consciousness in 
the case of Parabrahman, Vimarsasakti has been vehemently 
accepted in it as its very nature and as such our effort to 
propound it (i.e., Sakti) as the Maya which happens to be 
the material cause of the universe, has been fruitful. 

Further it should not be asked as to what is the authority 
for the existence of Brahman on the ground that there is no 
authority apart from Brahman and as such should not be 
argued that Brahman should be regarded as non-existent. 



This is because Brahman is self-luminous by nature and is 
always consciously felt through self-experience as ‘I am 
Brahman’. Although Vimarsasakti is not different from the 
self-luminosity of Brahman, it has the capacity to accomplish 
what is not possible. Since it resides in Brahman in a relation 
of non-difference in the form harmonious mixing, there is 
absolutely no difficulty in carrying out the procedure of 
pramanas and prameyas. Thus there is no room for any 
incompatibility whatsoever. If Brahman were to be grasped 
by an authority (pramana) other than itself, then one could 
allege the absence of consciousness in the case of Brahman. 
The authoritative statements of Sruti, etc., are intended 
to convey the greatness of Vimarsasakti in its state of 
distinction between itself and its possessor (Sakta) according 
to the significance of the Sruti - ‘Catvari vakparimita padani’ 
(words have been restricted to fourfold application). The 
words such as Avidya, which are well known in Sruti are 
applicable to Mayasakti which is created by Parabrahman 
according to his free will. Hence, everything is quite 
compatible. (39) 

Notes: etc.” (Bhag. G., 7.8). etc.” 

(M.M.P., p. 31). etc.” (Sve.U., 6.8). 

’’ (Bhag. G., 2.16). ‘‘n^TTqwetc” (S.S., 2.12-13). 
etc.” (S.S., 20.29,32, 33, 38). etc.” (?). 

etc.” (Rv., 10.129.3). (Tai.U.,2.1). 



Then which object is born from which quality? Here it 
is said: 
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That which is of the nature of Rajas mixed with a little 
Sattva is designated as Bhoktr (the enjoyer). That which 
has the extreme dose of Tamas as its attribute, is said to be 
Bhojya (the enjoyed). That Supreme Spirit in the form of 
Brahman with the supreme priniciple as its attribute, is the 
Isvara (the Lord). (40) 


5IMT- Rbfec'yi'q'^ig4 u 4 ^RT 

I Kdi^- 

I l*o 11 


Since the quality of Rajas is mixed with a little of each 
of Sattva and Tamas and in accordance with the Bhagavan’s 
(the Lord Krsna’s ) statement that the four-fold caste was 
created by him on the basis of the division of qualities and 
actions, such a Spirit which is mixed with Rajas of that 
nature is the Bhoktr, i.e., the Spirit in the form of Jiva 
(individual soul). That Spirit which is characterised by 
the attribute of the nature of extreme Tamas, is called 
Bhojya in the form of Rasa (taste), etc., and since the 
attribute made up of Supreme Principle is superior to both 
the above-mentioned attributes. That Spirit which is 
characterised by the Supreme Principle of the nature of 
the quality of Sattva, is the Mahesvara, who is the impelling 
force. (40) 


Notes: Although Sattva, Rajas and Tamas are called gunas 
or qualities, they are not the qualities like redness, blackness, 
etc., but the constituents like the three stands of a rope. Mayasakti 
which is otherwise known as Prakrti is constituted by the three 
gunas. Bhoktr is that Spirit which is made up of Rajoguna. This 
Rajoguna is originally mixed with a little of each of Sattva and 
Tamas. What is said in the text about Bhoktr is that it is made up 
of Rajas with a mixture of a little of Sattva. In the commentary it 


is said that Rajas is by nature a mixture of a little of each of Sattva 
and Tamas. That spirit which has excess of Tamas is Bhojya. It 
stands for the objects of enjoyment, while Bhoktr stands for the 
Jiva who is the enjoyer. Beyond these two there is the Supreme 
Spirit which is made up of pure Sattva and it is called Isvara, the 
impelling force (Preraka). dig/M.... (Bhag. G., 4.13). 

c4Ks4l-3T2TTWT4 — 

Then the author substantiates what is stated above— 

iHRldl cTSpprfiR 

cbR-Md TJUT^rT: I rtf ^ II 

Bhoktr (the enjoyer), Bhojya (the enjoyed) and Preraka 
(the impeller) — these constitute the threefold phenomenon 
created in the unbroken Spirit in the form of Brahman due 
to differences in gunas. (41) 

Notes : ’fcRTT WtrfR ^ W ¥4 5f[5RT RrRw (Sve. U., 

1 . 12 ). 

c4Ks4l— ¥W{\ Itf ^ 11 It is clear. (41) 

3TT iUfadl W%: I 

TTfaSTtiWLTTi ^rTR: T^T^L^TT: 11*9 11 

Here the impeller is Sambhu, who is the Mahesvara 
(the Great Lord) whose attribute is of the nature of purity 
(sattva). All those which are of mixed adjunct are the 
Bhoktrs, i.e., the enjoyers. They are known as Pasus. (42) 

Notes: Here Bhoktrs or JIvas are called Pasus. Accordingly 
Sambhu (Siva) who is described as Preraka, is termed as 
Pati (Pasupati). Then what is called Bhojya is the Pasa. The 
Saivagamas speak of three categories; vide- 
MRcblRfdl: I fW: MRiRRi 5thRT: W: =b4H<r1lft=bHJ I (Suks A. 5.20); WTeiT: 
^H=KKM ^FT: | W: 4R=hlr44) titlltdiJIdRfH: 11 ffai MRlrdlRi&TT: 
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m^hRi: FJcT: I VT?f F ^TTfh V^pjrfh: 11 (Candra J.A., 

kripa., 1.10-11). From Brahman to water reed—all these are called 
Pasus. They are under the control of Siva and are subjected to 
transmigration (samsara). Flence Siva is Pati (Pasupati). Karman 
(fruits of Karman or deeds), Malas (impurities called Anava, 
Maylya and Karmika), etc., are considered as Pasas (fetters). 


c-diMi— m 



Then the author says about their adjectival names — 



W%: Pcb^^l 11 



I 1*3 11 


Bhojya is otherwise known as Avyakta (the unmani¬ 
fest); it is purely related to darkness (tamasa) in form. Preraka 
is Sambhu (Siva) the omniscient and Jlva (Bhoktr) is said 
to be of limited knowledge. Avyakta (Bhojya) is said to be 
insentient (jada) with extremely hidden consciousness (43) 



Mahesvara is omniscient because he has excessive 
Sattva as his attribute; as the enjoyer of pleasure, he is 
Sambhu; since he is mixed with a little of Tamas he is 
endowed with anger and is efficient in his activity of 
annihilation. Jtvas, on the other hand, have been chara¬ 
cterised by Rajas with the mixture of a little of each of Sattva 



and Tamas. That is why they are of limited knowledge and 
as such have the mixture of knowledge and ignorance. 
Hence, they have the experience of joy and sorrow. That 
which has pure Tamas as its attribute is Bhojya; it is Avyakta 
(the unmanifest), i.e., Prakrti. Why is it called unmanifest? 
The answer is ‘Atyanta, etc.’ Although the trees, etc., are 
regarded as insentient on the ground that they do not have 
senses and breath, they are regarded as those with hidden 
consciousness on the ground that they have thirst and that 
plants, rocks, etc., are seen to have growth. Avyakta, Prakrti 
and Maya are synonyms. (43) 



Having thus shown the triple attribute depending on 
the difference in the qualities of Maya (Prakrti), the author 
shows a two fold classification of the attribute in the form 
of Maya in order to define the nature of Siva and Jlva in the 
form of Linga and Anga — 


SmfsT: ‘ 


I I** 11 



The attribute (upadhi) is again said to be twofold as 
pure and impure. The pure attribute is higher Maya who 
resides in Siva himself and yet does not create infatuation 
in him. (44) The impure attribute is Avidya which creates 
infatuation wherever it resides. Due to multiplicity in 
Mayasakti, Jtvas are many. (45) 
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3T^^r^Rfen, 3TTwfrf^Hl rm\ HMoW: I 
3m4kkk:, #JT ^TgfkJT: ^FJcTT: I l*M I 

The attribute, i.e., the attribute in the form of Maya is 
again two fold as pure and impure. Here the pure attribute 
is higher Maya residing in Siva and yet not creating 
infatuation in him. It means that it is higher Maya. (44) 
The impure Maya is Avidya. She creates infatuation 
wherever she resides. Hence, she is lower Maya. Due to 
difference in Avidyasakti, i.e., due to difference in her partial 
mani-festations, Jivas are multifarious. (45) 



TT%: 4l4chdl ^ faratJcW) TT%^T: 11*^ 11 



Due to the influence of Mayasakti, the Lord assumes 
many divine forms. He is the omniscient, omnipotent and 
ever-liberated Great Lord. (46) The Jiva is, on the other 
hand, of limited potency and limited knowledge; he is 
bound and subjected to beginningless incarnation. The 
Jivas who are infatuated by Avidya (nescience) and 
who are bereft of the knowledge of their oneness with 
Parasivabrahman (47), revolve in the cycle of birth and 
death in accordance with the funds of their Karman (past 
deeds) taking them to multifarious wombs such as those 
of gods, animals, human beings, etc. (48) 








: I I'k ^ 11 3J2T 4k 


f: ?frT 


3HTlTT^3TcHT ^^4% 

3HlRhcriyck1c4ld 11” fkfkwkkkll 


TTW 4kr 




r:*RT:IIWI' 


“3^ WTf^T’’ 


k: I 3J2T 

4 L K^c*J u '4- 

IXi I I 


The Lord, i.e., Mahesvara with pure attribute, assumes 
many divine forms such as Sadyojata due to the influence 
of Mayasakti or rather Mahamayasakti. Being the stimulator 
of the intellect of Jivas, he is the Lord, i.e., one who is capable 
of doing, undoing and doing otherwise; he is the omniscient 
one, i.e., one endowed with beginningless knowledge 
pertaining to all objects whether manifest or unmanifest; 
he is omnipotent in the sense that he is the instrumental 
cause for the creation of the entire world; he is ever-liberated 
in the sense that he is free from all association with 
beginningless impurity (mala) such as ‘Anava’. He is 
omniscient and omnipotent, in accordance with a statement 
of Vrddhajabalopanisad as “sarvajnah pancakrtya, etc. ” 
meaning “the omniscient one and efficient in five activities— 
such is the Lord of all who rules”. (46) Then the author 
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speaks of the nature of Jiva, through the statement 
“Kincitkarta, etc.” He is of limited potency and limited 
knowledge. He is bound in the sense that he is bound by 
the beginningless fetters in the form of impurities such as 
‘Anava’, etc. Being impelled by Lord, the Jiva is endowed 
with beginningless embodiments, i.e., endowed with the 
conceit of possessing a body from beginningless times. This 
is in accordance with a statement of Svetasvataropanisad as 
“Jnajnau dvavajau, etc.,” and “Anlsasca, etc.,” meaning : 
“There are two as the knower (omniscient one) and the 
ignorant one (one with a little knowledge); of them one is 
the ruler and the other the ruled. One is the unborn one 
and the other is engaged as the enjoyer to experience joy 
and sorrow,” and “The ruled one is the individual soul (Jiva), 
who is bound in his state of enjoyer; he is relieved of all 
fetters when once he realises the God”— and also according 
to a statement of Kiranagama as “Anadimalasambandhat, 
etc.,” meaning “The one with limited knowledge (Jiva) 
is said to be ‘anu’ (atomic) due to his association with 
beginningless impurities (malas). Siva is omniscient because 
he is free from all association with impurties.” Jlvas of such 
a nature, being infatuated by Avidya and being bereft of 
knowledge of one’s oneness with Parasivabrahman, i.e., of 
the knowledge of identity as “Aham brahmasmi” (I am 
brahman), (47), revolve in the cycle of birth and death 
attaining to the multifarious forms such as those of gods, 
animals, human beings, etc., in accordance with the 
respective funds of their Karman (past deeds). It should 
not be doubted as to how could that be on the ground that 
there could be no ‘karma’ before creation, because it has 
been accepted that according to Satkaryavada, the entire 
world existed in Brahman in accordance with the maxim 
of “egg’s liquid”, in its state of being not separated from 
Brahman. (48) 




*[cRRS[<^ 
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Notes: ‘Tl4f fsrtt” (Ja. U.,2). Parasiva¬ 

brahman is endowed with five activities (paiicakrtyas), vide 

‘ ‘ *1 > i ^ R n: i tww f? 11 ” 

(Mrg. A., 2.3) - ‘Creation of the world, its maintenance, its 
absorption (annihilation), putting the Jlvas in ignorance and giving 
them liberation (vimukti = anugraha) - this is the fivefold activity 
of the Lord, which has a purpose to serve. This has to be known 
about him. This is a part of the cosmic sport of the Lord. The 
purpose of this is the liberation of the souls. ‘Dhvamsa’ (Laya) is 
a state of rest for all the souls. Just as sound sleep gives total rest 
and fresh energy to an individual, so does the state of absorption 
in Parasivabrahman give an invigorating rest to the souls. 
Creation provides an opportunity to souls to exhaust the fund of 
‘Karma’ by undergoing the experience of joy and sorrow and leads 
them through Siva’s favour (Bhakti) to liberation. Until that stage, 
there is a state of ‘tirodhana’, i.e., ‘putting the souls under the 
cover of ignorance’. At this stage the natural power of the souls 
is obscured so as to make them experience the fruits of ‘karma’. 
When the fund of ‘karma’ is rendered ripe and exhausted, there 
is the dawn of Siva’s grace in the form of Bhakti (Saktipata). It is 
this favour (anugraha) that leads the souls to Mukti. ‘That the 
very purpose of creation is liberation of souls’ is hinted by the 
following statement: TOWT f| I 

rpf^TT I ?R5[FTT ^cqfrlcMUiHJ 

: 11'' (Suks A., kri. pa., 1.18-19) — ‘The 
Paramatman who is described above, is the remover of fetters in 
the case of the Pasus (Jlvas). Once Sambhu with his own 
Mayasakti (Prakrti) ‘out to have his cosmic sport’ meditated 
with a view to creating all the principles leading to the production 
of the world for the purpose of favouring the Yogins.’ Vide 
also: HeUWlRfa: whfcnfh I ^ ^ M wjJjmRdd: 11 

(Para.A.,12.62) ‘The Lord binds the Pasus (Jlvas) with fetters 
such as Mala, Maya, etc. He himself is the one who releases 
them when properly served through devotion.’ 

It may be noted here that the commentator has described 
Parasivabrahman as the instrumental cause of the world 
(Nimittakarana) in explaining the significance of the word 
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‘sarvakarta’. In the present context, it is justifiable. But it should 
be remembered that Siva is the material cause of the world 
(Upadanakarana) also in the sense that his Sakti, who is regarded 
as ‘samavayasvarupinf, is in an inseparable ‘tadatmya’ relation 
with Siva. This is implied by the following stanza of S.S. itself - 
"WlltsIlR^ui wftrefh WT: I f^op^ fat M cl II” (S.S., 

10.70) - “Just as a tree stands in the form of leaves, branches, 
etc., so does Siva alone stand as earth, etc.” 

(Sve.U., 1.9)‘‘3t4tWcnr Witt, etc.” 
(Sve.U., 1.8). "3MlRH<r1hM-*ITTb’’(Ki. A). (Br.U., 1.4.10) 


<*msdi— zm ^ - 

How do they revolve? The answer is given here ■ 


^MI^MMb|U!cbHU| ^ 1*^ II 

The embodied souls revolve in the manner of a wheel’s 
rim. The cause for disparity as regards species, duration of 
life and experiences is the fund of Karman alone. (49) 


cilKsdl- 


1:11^ II 


It means that they revolve like the circular iron frame 
which encircles a wheel. (49) 

Notes: Vide Yogasutras: (i) cbHb'Ni I 

(ii) *1lc<4|i['qmT: l (Yo.Su., 2.12-13) — (i) ‘The fund of 

Karman is rooted in pain-bearing obstructions and its experience 
is in this visible life and in the unseen future life.’ (ii) ‘The root 
being there, the fruition comes in the form of species, duration 
of life and experience of pleasure and pain.’ The cause of disparity 
(bheda) in these three aspects is the fund of Karman alone. The 
effect or fruit should come in the form of species of beings. One 
becomes a man, another an angel, yet another an animal, and 
so on. Secondly the fruition can come in the form of duration of 
life. One man lives fifty years, another a hundred, yet another 
two years, and yet does not attain maturity. Thirdly, the fruition 



comes in the form of experience of happiness or sorrow. One 
man is born for pleasure, another for sorrow. All these are results 
of past Karman. 


c-dKsdl-Tf #4T: 







— 


It may be objected as to why Isvara should be accepted 
when it is said that beings revolve (in the cycle of birth and 
death) according to their Karman and that Karman is the 
cause of disparity in species, duration of life and experience 
of happiness and sorrow. The answer is given here — 


I^rT^TTTTT^^W: I 

Tjftat wriftrsi cb4^fa^u) i mo 11 


Of these embodied souls, the witness is the impeller 
Paramesvara in controlling the operation of Karman of these 
that are ever-revolving in the cycle of birth and death. (50) 



In the case of these diversified embodied souls who are 
ever revolving in this wheel of transmigration which is bound 
by the rope of Karman, or to be specific, in the case of the 
fruits of deeds, the impeller is Paramesvara. Since the funds of 
Karman are insentient, they cannot act as impellers. Hence 
Isvara should be accepted as the impeller and witness. (50) 

Notes: 

ll” (Kai.U., 18)-‘He who is distinguished from 
whatever that is regarded as the Bhojya (object of experience or 
enjoyment), the Bhoktr (experiencer or enjoyer) or the Bhoga 
(experience or enjoyment), is the Saksin (witness); he is no other 
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than Sadasiva, the pure consciousness.’ Such is the nature of 
Saksin. He is the impeller of all the souls. 






Or else, this is not all about him; there is something 
special also — with this intention it is said — 



Sambhu, who is the impeller of the embodied souls, is 
the one who reveals a salutary path as he gives advice about 
the path of emancipation from which there is no return (to 
transmigration). (51) 


o4IKs*ll — m % 11 It is clear. (51) 

cdKsdl— - 


How? The answer is given here — 



By virtue of the maturity of his Karman (fruits of deeds), 
one gets all impressions of impurities eradicated. Such an 
embodied soul becomes pure of mind due to the grace of 
Siva. (52) 



In accordance with a statement of Sivagama, viz., 
“Vijnanayogasanyasair, etc” meaning ‘the exhaustion of 
Karman is through knowledge, meditation or renunciation 
or else through the experience of joy or sorrow’, this 



embodied soul becomes pure of mind with the eradication 
of the impressions of impurities due to the maturity of 
Karman. (52) 

Notes: The maturity of Karman is the cause for the grace of 
Siva. It paves the way for the dawn of Siva’s grace by turning 
back the Tirodhanasakti (obscuring power), which obstructs the 
revelation of its real nature to the soul. This is ‘Saktipata’ as the 



There arises a clear devotion pertaining to Siva out of 
the grace of Siva in the embodied soul whose conscience is 
pure as a result of pure ‘Karma’. (53) 



Siva’s favour dawns on him as a result of pure deeds, 
i.e., as a result of pure deeds prescribed by Vedas and 
Agamas. Devotion pertaining to Siva becomes clear in him 
and through it comes the advice about the path leading to 
emancipation. (53) 

Notes : The conscience becomes pure when all the fruits 
of past deeds become mature and get exhausted. It is only then 
that the embodied soul becomes ready to proceed towards 
emancipation. Kathopanisad speaks of this state as that of a mortal 
prone to become immortal: ‘When all the desires dwelling in the 
heart disappear entirely, then, indeed, does the mortal become 
immortal and realise the Brahman’ : WTT 

1%RTT: I 3TST II” (Katha U. 6.14 ; Br. U., 4.4.7). 

The desires occupying the heart fall off when the fund of Karman 
is mature for removal. This is again possible through the grace of 
Siva. It is only he who is chosen by Siva is able to realise his oneness 
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with Siva — ^ ffr eM:, Fpk 3tTFT Fjwij ’ ’ (Katha U. 

2.23) — ‘By him alone whom the Lord (Atman) chooses the Lord 
(Atman) is attained (realised); to him the Lord reveals his form.’ 
The rise of Bhakti pertaining to Siva is the dawn of Siva’s Sakti in 
the devotee and hence, it is called ‘Saktipata.’ 


cU\{sU\ - 



rH u 'S't^Tet 


Thus the author concludes his account of Pindasthala 
by saying that he in whom devotion to Siva has arisen and 
who is with his last body, is designated by the term ‘Pinda’— 



The embodied soul who is in his last body, is to be 
designated by the term ‘Pinda’. (54) 



This embodied soul (being) with devotion to Siva born 
in him, is the one who has his last body, in accordance with 
the Sruti statement “Tadasya trtlyam janma”, meaning ‘that 
is his third birth.’ He is to be designated as ‘Pinda’, i.e., 
possesses the designation of Pinda. (54) 

Pindasthala ends 


Notes : ^[#4 FF” (Ai. U., 4.4). As explained in the 

Bhasya of Sankara, the third birth represents the final birth. The 
first birth is when the father discharges semen in the womb of 
the mother. The second birth occurs when the mother gives 
birth to the child. The third birth is when he is born in the form 
of his son. The lineage continues like this. Giving this account 



Rsi Vamadeva says - “TO F gt TOF 

(Ai. U., 4.5) - ‘Hundreds were my hornlike bodies before guarding 
all outlets; I rent them through the force of ‘atmajnana’ (self- 
realisation) and emerged out.’ This the Rsi said while reclining 
in the womb. That was the third birth in the lineage from his 
father. Thus FF” stands for the FF’. The dawn of 

‘atmajnana’ represents the ‘third birth’ here. With the implication 
of this statement of Aitareyopanisad, it is said here that the 
embodied soul who is of pure conscience due to purgation of all 
impurities on the maturity of his ‘Karma’, is designated as ‘Pinda’ 
i.e., the one in his final body. 

The term ‘Pinda’ in the ordinary parlance means ‘solid’, 
‘round mass’, ‘lump or ball’, ‘lump of rice offered to the manes at 
obsequial ceremonies or Sraddhas’, etc. It forms a part of a 
philosophical term, viz., ‘Pindanda’, which means ‘the body’ and 
which is used as a contrast to ‘Brahmanda’ the world. But in 
VIrasaiva philosophy, it is given a special technical sense of ‘the 
embodied soul - who is of pure conscience’ (Suddhantahkarano 
dehl pindasabdena glyate, S.S., 5.31). 



Pindajnanasthala — (2) 

It may be asked as to why one should know the 
distinction between the body and the soul. The answer is 
given here — 
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With the knowledge of distinction between the body 
and the soul, one is said to be ‘Pindajnanin’, the knower of 
the nature of pure soul. The body is itself spoken as the soul 
by the Carvakas (materialists). (55) Others expound that 
the senses are the soul. Buddhi (intellect) is spoken of as 
the soul by the Bauddhas who regard Buddhi as the main 
principle. (56) 



It is him alone who knows the distinction between the 
body and the soul that is said to be ‘Pindajnanin’ by the 
scholars well versed in Sastras. Since such contenders in 
argument have created doubt about the nature of the 
concept of soul and since the writers on Sastras have 
accepted that in matters doubtful, reasoning should proceed, 
there is the necessity of knowing the distinction between 
the body and the soul. (55-56) 

Notes : The reasoning starts with a reference to the view of 
Carvakas who hold that the body itself is the soul. According to 
the Carvakas, there is no soul other than the body. Some thinkers 
consider senses as the soul and the Bauddhas regard intellect as 
the soul. These three possibilities are pointed out only to refute 
those views in the next two stanzas. 


cu\isu \— - 


How should we make distinction? The answer is given 
here — 


}R*IIU|j 




I m\9 I I 



3ti^r^ld(c|cichl TTI m 6 II 

The senses, the body or the intellect should not be 
regarded as the soul because the soul is grasped through 
the ‘I-notion’ and also because memory comes to 
experience. (57) He who has the discriminative knowledge 
regarding the nature of the soul as that ancient (eternal) 
one which is totally different from the body, the senses and 
the intellect, is called as ‘Pindajnanin’. (58) 
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'gtsfq’ feg ^frT I 3T? 
Jj u |j| u ll^rq- ^Ir^Rl cK-rfl ^-qifacbl:, 3TFR 
FcFWTT nfTTg ?frT ^RRTT 
c^FT I \^-\6 11 


^rrrrf^- 


UrJpRTT ?frT FRT- 


This is the intended meaning : The profane people 
who are the advocates of objects as the soul, think that since 
sorrow is found when the house, field, etc., are lost and joy 
is noticed when they are developed, the house, field, etc., 
are themselves the soul. The Carvakas, who are of better 
discrimination than them, think that since the house, field, 
etc., do not have the discriminative knowledge of animals, 
birds, rivers, hills, villages, etc., the body which has such a 
discriminative knowledge, is itself the soul. Some persons 
say that since there is no flash of knowledge in the case of 
the body when there is no movement of vital air in it, the 
vital air itself should be regarded as the soul. Some other 
persons argue that since the vital air is devoid of knowledge 
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without the operation of senses during sleep in spite of its 
movement, the senses should be the soul. Since the senses 
are many, a question arises as to whether all the senses put 
together constitute the soul or each of the senses severally 
is the soul. The first alternative is not tenable, because there 
could be a contingency when knowledge cannot arise due 
to loss of togetherness or the failure of one or two senses. 
The second alternative is also not tenable, because each of 
the senses severally can produce the knowledge of one thing 
at a time and the knowledges such as ‘the water is clear’ and 
‘it is sweet’ cannot arise simultaneously. Thus since the body, 
etc., cannot be the soul due to their dullness, the intellect 
(buddhi) should be the soul. If the intellect is the soul, it 
should be regarded as an instrument of knowledge like 
senses because the objects should be known by it through 
the senses only. Since the instruments of knowledge should 
be subservient to an agent as in the case of hatchet, etc., 
does it not become necessary to accept an agent other than 
the intellect? Such a doubt should not be raised. Since 
there is a rule that what is born from an instrument should 
be insentient (jada), the intellect should be also insentient. 
Then it cannot grasp the objects. This does not lead to any 
desirable end (na istapattih), because the insentient intellect 
being the soul, the latter also should be regarded as 
insentient; this becomes unavoidable. Then the management 
of worldly affairs would become vitiated. Hence, like the 
soul of your acceptance, we have to accept the intellect as 
self-evident here. It is like this: First there is an experience 
of a pot. Then arises a doubt about the pot (as to whether 
it is the same that is experienced). Thereafter by virtue of 
the impression created by it, there arises a memory 
pertaining to the knowledge that arises. Worldly transactions 
are managed through such a memory. Hence, a flux of 



momentary experiences pertaining to different times, 
different forms and different objects, is itself the soul. This 
is what the Bauddhas, who give prominence to intellect, say. 

The above contention is answered here: '‘3Tg3Tr^RT - ^<^1^ 
etc.,” — Since it is grasped through ‘I -notion’ and since the 
memory of the different experienced objects occurs, it must 
be admitted that there is a soul as different from the body, 
senses and intellect. Hence, since there are such experiences 
as ‘my body’, ‘my senses’, ‘my intellect’, ‘my memory’, ‘I 
possess a body’, ‘I have sound senses’, ‘I understand’, ‘I 
remember’, etc., and since there are occurances of the 
memory of objects, it must be accepted that there is a soul 
which is the ancient one (eternal one) as the basis of the 
‘I-notion’ apart from the body, senses and intellect. It may 
be objected that since the ‘I-notion’ is accepted as included 
in the two kinds of knowledge of the nature of Nirvikalpaka 
and Savikalpaka accepted by us, there cannot be any soul 
(Atman) in your opinion apart from the ‘I-notion’ itself. It 
cannot be said that the existence of the soul is established 
by the ‘I-notion’ on the ground that the ‘I-notion’ does not 
refer to any knowledge other than the soul. This is because 
the ‘I-notion’ refers alternatively to the body, etc., as it 
touches the series of forms and feelings in such instances 
as ‘I am fat’, ‘I am happy’ and ‘I am in sorrow’. Hence, the 
‘I-notion’ which is beyond the five series of knowledge of 
the nature of form-series, feeling-series, distinctive-series, 
consciousness-series and impression-series, accepted by 
us, cannot be regarded as the soul itself in accordance with 
your procedure, although it is important in the series of 
knowledge referring to the body, etc. As it is touching the 
series of knowledge referring to forms and feelings, the 
‘I-notion’ therein is non-eternal. The same is the conclusion 
in view of the fact that the ‘I-notion’ does not exist in sleep 
and swoon. Such a non-eternal ‘I-notion’ cannot be the soul. 
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It cannot be further argued that the knowledge in the 
form of ‘I know the pot’ reveals the knowables like form 
and action and that in the same way it reveals the knowledge 
of the form and feeling also. Hence, as the ‘I-notion’ is 
beyond the knowables, it alternatively refers to the soul itself. 
This cannot be maintained because such notions as ‘I know 
the pot’ do not appear distinct from the ‘I-notion’ and also 
because the ‘I-notion’ is not eternal. It may be further 
argued thus: If the ‘I-notion’ is regarded as pertaining to 
an object necessarily and on that ground if you say that the 
soul would be inferred apart from it, then we ask as to who 
is the agent of inference (anumatr)? Is he the ‘I-notion’ 
itself or any one different from it? The first alternative is 
not tenable, because if you consider the non-eternal ‘I- 
notion’ as the agent of inference, then you will be falling in 
line with our view, since no other agent of inference apart 
from it is seen. If at all anything other than that could be 
seen, it could be something like what we call the intellect 
(buddhi). In that case the intellect itself is the soul. If it is 
argued like this, the reply is that it is not tenable, because 
firstly, the intellect is momentary and we have accepted it 
as pertaining to different times, different objects and 
different forms; secondly, it is not tenable because if the ‘I- 
notion’ were to be different and transitory, then there could 
not have been suitable connection as pertaining to one thing 
like ‘I’ through the external as well as internal experiences 
such as ‘the blue is different from the yellow’ and ‘the yellow 
is different from the blue’; ‘I know the blue colour’ and ‘I 
know the yellow colour’, and ‘the same I who experienced 
fostering by the parents in my childhood, am now enjoying 
the company of my wife and children’. Further one cannot 
admit that there can be any experience that can last for two 
moments. The memory of taste (rasa) cannot arise through 
the impression of form. Since there is a settled rule that 
the memory should be in accordance with the experience, 



the impression of an object that creates memory finds 
its fulfilment in it. But according to the advocates of 
momentariness, we cannot find any impression of an object 
which can create memory. Hence the memory is a matter 
of nothingness like ‘sky flower’. In that case the entire 
worldly transaction depending on that would be eradicated. 
Therefore something which is eternal, which maintains 
suitable connection (among experiences and memories) and 
which has the capacity of retaining knowledge and memory 
or of destroying (apohana), if need be, the knowledge and 
memory of anything, should be accepted as the Soul. 
Bhagavan has said in the Gita that ‘it is from me that memory 
and knowledge and their destruction are possible.’ It is of 
the nature of ‘I-notion’ itself. It is well said that there is no 
evidence to prove that the Soul is any thing other than that. 

Again it should not be contended that the Soul, which 
is of the nature of ‘I-notion’, is non-eternal on the ground 
that it is not found in the states of sleep and swoon, because 
in those states it is merged in a cover of ignorance and its 
nature of self-illumination is covered up. Otherwise, when 
one wakes up, there would be no rise of a happy memory 
like ‘I slept happily’. The memory is always rooted in 
experience. The movement of vital airs which is a portion 
of an independent power is found even in sleep and swoon. 
Then the inhaling and exhaling (adana and hana) of breath 
indicates the existence of an agent (kartr). It is proved 
through this that the agent in the form of the soul exists. 

It may be further contended thus: Even then the 
existence of embodied soul, an individual self, is proved, 
but not that of Isvara who is the impeller. To this the reply 
is given here: In the world, the actions like cutting, cleaving, 
etc., are possible through the instruments like axe, etc. These 
instruments depend upon the motor organs and these motor 
organs in turn depend upon the sensory organs. The sensory 
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organs are again controlled by mind, which is an internal 
organ, and that mind is in turn controlled by the embodied 
Soul. This embodied Soul is again dependent because it is 
subjected to spacio-temporal conditions. Hence without an 
independent divine power there is no possibility of 
controlling the embodied souls for worldly transactions. 
Hence on the ground that without him worldly transactions 
would be incompatible, the existence of the impeller Isvara 
is also proved. With this the following two views should 
be taken as refuted: (1) The view of the Naiyayikas who 
say that the Soul is different from knowledge and is the 
substratum of the fund of qualities like knowledge, etc. 
(2) The view of the Uttaramlmamsakas who say that the 
individual Soul (who is Brahman in bondage) is well known 
as it is the subject of the notion of T and as it is the one 
coming under the purview of direct experience. (56-58) 

Notes: ‘.. ” (.). ‘‘ntT: T ’ (Bhag. 

G., 15.15). 

WnfaT VliUlfui ^jfuTT I 

3TTftRfl f^T dell-HI Pel id ^ir^fcbdl I I I 

To know that this Soul which resides in these transitory 
bodies that are of many forms due to the fund of Karman, is 
eternal, is true discrimination on the part of a being. (59) 

cdllsdl— ^(UlN TSKPltfcT 

'dld'W WRbdl 4ldl PM MPbdl 

The discrimination in the embodied soul that the bodies 
which are obtained and which are of many forms due to 
the fund of Karman, are transitory, is Pindaviveka (real 
discernment about pinda, the body). The discrimination that 


the Soul which resides in such a body (pinda), is eternal, is 
Pindajnaviveka (real discernment about the Pindajna, the 
knower of pinda). 

Notes : Here the commentator takes the word ‘Pinda’ in 
the sense of ‘the body’. The discernment that the body is transitory 
and the soul is eternal is Pindajnana. The author has defined 
Pinda technically as the embodied soul with pure conscience due 
to the maturity of Karman (vide stanza 31 above). Hence to 
explain the term ‘Pinda’as the body is against the intention of the 
author. It may be seen how the author has explained ‘Pindajnanf 
in stanza 55 above as the Soul with the discrimination between 
the body and the Soul. 

omks'MI— Web: Wd — 

If it is objected that this discriminative knowledge has 
turned out to be similar to the Sankhya discrimination 
between Prakrti and Purusa, then the answer is — 


iftcF ^ fcMHlfd fillipnYd II^O | | 


He who knows the soul as different from the body and 
Isvara, the impeller, as different from the souls, is said to be 
‘Pindajnanin’. (60) 

cqits^l— 

dKIr^jd 

^ ?T JIT§: %^1 ffrl rlflS: 11 

PPI ^Tlft BT frfe I T ’ ?frT I ‘ Rf^RrPRlT 

3TTcHT ^T^TFPl 3PrT:?Rft Rl44l f| 

WT: #WTT: 11” $fd ^KIcHH 

TPtfd ^PR^fTI ?R1 'H^frT RoidP^: 11” ?fd 




l^° 11 



It is clear. This is the same as the discrimination 
between ‘Ksetra’ and ‘Ksetrajna’. It is the same as that 
between the eternal and the non-eternal. In the ‘Ksetrajna’ 
who is the soul, Isvara resides as the impeller in a relation 
of identity as made clear through an analogy in “candra- 
kante yatha toyam, etc.” It is said in the Gita - “Idam 
sariram kaunteya, etc.,” meaning: “O Arjuna! this body is 
said to be ‘Ksetra’ (abode).” He who knows it is said to be 
‘Ksetrajna’. The knowledge about ‘Ksetra’ and ‘Ksetrajna’ 
is the knowledge acceptable to me. Know me to be the 
‘ksetrajna’in all ‘ksetras’.” This is in accordance with 
Mundakopanisad which says “satyena labhyastapasa, etc.,” 
meaning - “This Atman (Paramatman, the ‘Ksetrajna’) 
should be attained through truth, through penance, through 
right knowledge and necessarily through Brahmacarya 
(celebacy for acquiring Vedic lore). Those sages who realise 
him in their bodies as made up of lustre and as pure, get 
their sins eradicated.” There is also Devlkalottara statement 
“Asariram yadatmanam, etc.,” meaning - “He who realises 
through his eye of enlightenment the Soul as different from 
the body (as the non-body), becomes then peaceful and free 
from all desires from all sides.” Accordingly the nature of 
the body and the possessor of the body and nature of the 
Soul and the Isvara, who are in the relation of the body and 
the possessor of the body, should be known. (60) 

Pindajnanasthala ends 

Notes: w etc.,” (S.S., 5.36). 

. 3WmcT 11” (Bhag. G., 13.1-2). .sftwtT: 11” 

(Mund. U. 3.1.5).‘‘3mft etc.,” (D.K., 51) 



Samsaraheyasthala - (3) 

Then the author speaks of ‘Samsaraheyasthala’ in the 
case of the ‘Pindajnanin’— 



In the case of him in whom the impurity of heart is 
totally removed and who has the discriminative knowledge 
of what is eternal and what is non-eternal, there arises the 
awareness of loathsomeness of mundane life by virtue of 
refined impressions. (61) 



In the aforesaid manner, in the case of him who is of 
pure conscience and who has discrimination as regards 
what is eternal and what is non-eternal, there arises the 
inclination to abandon mundane life due to the eradication 
of sin by virtue of the merit earned during many lives and 
by virtue of refined impressions and abundance of merit 
acquired. (61) 

Notes : ‘ ’ ’ is the inclination to abandon worldly life. 

This is called renunciation (vairagya). ‘Vairagya’ has been 
described as the oil which fills the lamp of knowledge and makes 
the wick of devotion to put up the light of spiritual awareness - 
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^RcwRhwRi) I (Daksina. 

U.,27). The awareness of the loathsomeness of mundane life leads 
to the awareness of Sivatattva (i.e., one’s identity with Siva) 
through the pursuit of Bhakti. 

- 

Why does it happen? The answer is given here — 

I 

^I^ToST 11$? I I 

Who among the wise persons can have any attachment 
for the transient worldly pleasure arising from the children, 
wife, etc., or for heaven which is associated with decay, 
etc.? (62) 

3°^ Hc4tfl c b Rl^lPn’’ ffrl ^ J |cl3 c Kl'i%Kdl5c|M w lrl I i<o(V^=hl- 

c||o^| TvRfpffc^: I 

T%Kccn^<M3fe<c| 'tfR: 11 ^ II 

The transitoriness of pleasure arising from the children, 
wife, etc., is known through direct experience. In the case 
of the pleasure of heaven also which is born from the 
performance of the sacrifices like Jyotistoma, etc., the 
transitoriness is known on the authority of Bhagavan’s saying 
“Te tarn bhuktva, etc.,” meaning — ‘They enjoy the joys of 
the vast heavenly world and then with the exhaustion of the 
fund of merit, they once again enter the mortal world.’ Thus 
the pleasures here and hereafter being of this nature, i.e., 
transitory, who among those with discrimination about what 
is eternal and what is non-eternal, can have attachment 
towards them? It means that no body can have such an 


attachment. What is implied is that there would be strong 
inclination to renounce it because of its transitoriness. (62) 

Notes :‘‘%cf ^n, etc.,” (Bhag. G. 9.21). Vide also - 
=b4fadl #T?tl T 3 ortcr^pj<jl sjfahu” (Chand. U., 8.1.6)- 
‘Just as the world acquired (this world) through the fruits of 
Karman (deeds) diminishes so does the world which is earned 
through merit also (the other world, heaven).’ 

oMI-MI—TJ tjitJlRch^ld^lPlcilccll^MR^Mil 3TT:, WK: 
camh)^ ^npn^ifcf — 

If it is contended that it is proper to abandon mundane 
pleasure because it is transitory, but why is it necessary to 
give up mundane life, the author raises the defects in it — 

TTRTRT ft ^cfr jcT *RT JJrTRT ^ | 

TRpfcnRRTTTSli xrfr^TRfw rljhddJ 1^3 II 

For one who is born, death is certain and for one 
who is dead, birth is certain. The being revolves like a 
wheel with the cycle of death and birth. (63) 

Notes : Vide: "1W f? pt *FT ^ I ^ 

11” (Bhag. G., 2.27). Here the second line means- 
‘Hence, with regard to something unavoidable, it is not proper 
for you to grieve.’ 

c4Ksdl— 3jfw?r?f - 

In this context, the author gives also an example of a 
person who is subjected to Karman — 

PcINJ^lfi! Hg|<iHI 1l$* 11 

The great Visnu who took birth in the forms of fish, 
tortoise, boar, man-lion and man, suffered death. (64) 
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STTW— WbJW rf TO^Klt: 

^T? 3^ETK ^TT^cTT mrW T W^f ^TTWHlft 

ft^T TfGT HT^?rq?f: 115* 11 

Even the Great Visnu who took birth, i.e., incarnated, 
in the forms of fish, tortoise, etc., in order to rout out 
the wicked demons and to do favour to the devotees, came 
under the grip of Karman and met with death. (64) 

Notes : Even the great Visnu had to suffer death, what to 
speak of other beings? 

cdKsdl-wtt — 

The author says that in that case a dependent being 
suffers threefold afflictions — 


<TNWTfTcrf^rm^T^fnt 1 11 

Having been born in the castes such as Brahmana, etc., 
the being is tormented repeatedly by the heat of the great 
fire in the form of threefold afflictions. (65) 

cdKsdl— 

‘Tormented’ — by this suffering is meant. 

ci|Rs4l— 43 dN^dl^RlfdRiRuRh^Wlt cKMRd 

TTT ^441*3 - 

Here it is asked as to whether in worldly life there would 
be a break in the continuity of threefold afflictions or not — 




11 ^ 11 
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In the case of the being who is ever tormented by the 
suffering rooted in Karman such as ‘Adhyatmika,’ etc., when 
can there be any relief? (66) 


cdltsdl— 


<|:#T ^1 ^WTFI 


HlfoR: ^fwrfWTl 




Where and in which condition is the possibility or 
the desirable occurance of relief for the being who is 
ever tormented by the sorrow rooted in Karman such as 
‘Adhyatmika,’ etc.? (66) 

cdKsdl- 3 T?I f% - 

Then what is that threefold affliction? The answer is— 

3TT^lfclcb 3 HSR ^Tf^IrdcbHJ I 

TJJrW 11^19 11 

Adhyatmika is the first, the second is Adhibhautika and 
the other one is Adhidaivika. This is the threefold 
affliction. (67) 


cdKsdl-3T?T 


4 vREffd - 


Then the author explains its nature — 

3TT&4lirMcb f|sJT TTfcRT ^IHT^RTT^rT: I 

^:7sT «sU^IIHI&4lRilcb TTrWI l^(i 11 


:7sT 1^11 


Wf cn^cTT^ IV9o || 



194 


935TRS 


The Adhyatmika sorrow is twofold as external and 
internal. The sorrow that is born from gastric air, bile, etc., 
is regarded as external Adhyatmika sorrow. (68) That 
which arises from attachment, hatred, etc., is said to be 
internal. The sorrow that comes from the king, etc., is 
Adhibhautika. (69) That which is born from planets, yaksas, 
etc., is Adhidaivika sorrow. For the embodied soul who is 
bound by Karman and who is endowed with these sorrows, 
there is not the slightest joy in heaven or on the earth. (70) 

oi|Ks*ll — ¥TEHJI5<J-V3o || It is clear. (68-70) 

Notes : ‘Adhyatmika’ means that which pertains to one’s 
self. It stands for physical pain caused by the disorders of the 
three humours of the body, viz., vata (gastric air), pitta (bile) and 
kapha (phlegm) as also for mental pain born of attachment, 
hatred, etc. ‘Adhibhautika’ stands for pain arising from living 
beings like the king, other human beings, beasts, etc. Adhidaivika 
stands for pain arising from divine, semi-divine beings. Sankhya- 
karika refers to ‘duhkhatraya’ in the very first karika (stanza): 
‘Duhkhatrayabhighatat, etc,” (Sa. Ka., 1). Sankaracarya in his 
Bhagavadgltabhasya refers to Adhyatmika, etc., while explaining 
“Duhkhesvanudvignamanah, etc.” (Bhag. G., 2.56) — “Duhkhe- 
svadhyatmikadisu praptesu, etc.” (B.G. Bha., 2.56). Vacaspati 
misra in his Sankhyatattvakaumudl, has explained three kinds of 
Duhkha: 


dp|Mll?Hcjo wti TTTTO ^1 TTTfit ciidfikl^oHuii hFUj 



«JTirhTFTOT»T 3TTf^f5T^ ^Tl 



(Sa. Kau., on ka.l) 


[The triad of sorrow is threefold sorrow as Adhyatmika, 
Adhibhautika and Adhidaivika. Here Adhyatmika is two fold as 
physical and mental. The physical sorrow occurs due to disorder 
in the three humours of the body, viz., vata, pitta and kapha. 
The mental sorrow is due to non-acquisition of desired objects 



and it pertains to passion (kama), anger (krodha), avarice (lobha), 
infatuation (moha), fear (bhaya), jealousy (Irsya) and despair 
(visada). Since all this is secured through internal or one’s own 
means, it is called Adhyatmika sorrow. The sorrow depending 
upon external means is twofold as Adhibhautika and Adhidaivika. 
Here Adhibhautika is that which is caused by human beings, 
animals, beasts, birds, serpents and other immovable things. 
Adhidaivika is, on the other hand, that which arises from being 
possessed by Yaksas, Raksasas, Vinayaka (Ganesa), planets, etc.] 

cSJHsTT- 3f?I tl'J-qiR'HHfxT: Tpj dlRrd cjcqq PI'HllfcT 



Is there no happiness in the case of wealth such as royal 
prosperity, etc.? Here it is said that it is not happiness with 
an analogy — 



c[T ftmdwfrl: IIV9 ^ 11 


Who can have the notion of permanence in the case of 
lightnings, series of waves, flames of a lamp and riches that 
accrue due to past deeds? (71) 



Just as in the case of lightnings, series of waves, and 
flames of lamps, so in the case of riches that come, due the 
merit derived from past deeds, the discreet person cannot 
have any notion of permanence. (71) 

Notes : <<; T fetfr aWl<il (Katha U, 1.27). Man is not 

satisfied by wealth, because he aspires for more and more wealth. 
His desire is insatiable. I 

l” (VayuP. 93.95)-‘Desire does not become satiated 
through the enjoyment of the objects of desire. It grows over 
again like fire with ghee.’ 
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It may be argued that the body is a covetable object 
because it is unlike lightning, etc., and because it is an 
instrument of pleasure. Here the author says in accordance 
with the Maitreyopanisad statement “Bhagavan, etc.”, 
meaning ‘O Lord, what is the use of enjoyments of pleasure 
in the case of this body which is defiled by bones, skin, veins, 
marrow, flesh, semen, blood, phlegm and tear, which is an 
assemblage of dirt, urine, gastric air, bile and phlegm, which 
is full of bad odour and which is inessential’— 


HHcblv'l I 



cfT^rTilfeT: 1119? 11 


Who is that wise person who might take interest in this 
body which is a sheath of dirt, which enhances great sorrow 
and which is like a flash of lightning? (72) 


Notes : (Maitreya U., ?); vide also Maitreyl 



MR^Ry, ml* 'HJMVi uRlRRl r — “O God! This body 

has emerged through conjugal union; it is without knowledge; it 
is the veritable hell; it has come out through the outlet of urine; 
it is covered with bones; it is smeared with flesh; it is covered by 
skin; it is filled with dirt, urine, gastric air, bile, phlegm, marrow 
of the bones, fat, fatty exudation and many other impurities. O 
God! You are the resort of me who am residing in such a body.” 


<*!Ksdl- Hdcbm 




1:11^ II 
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Who is that wise man who would love this body, which 
is a sheath of dirt, i.e., store of exretions, urine, etc., which 
is transitory and which is a lump of sins? It means that 
nobody would love it. (72) 

cdKsdl—- 

It may said that there should be interest in the body 
because it is the object of great liking. Here the answer is 
given — 


fc|c|chl ^ IIV9 3 11 

Who is that wise person, who can take pleasure in the 
body which is transitory and which is the receptacle of 
sorrow, by discarding the principle of self which is of the 
nature of eternal bliss and intelligence? (73) 


cdKsdl— He* 


t, H 


I |V9 3 11 


Since there is the possibility of realising the principle 
of self which is of the nature of eternal bliss and since it is 
the foremost object of love, who, if he is wise, could 
relinquish it and take delight in this body which is transitory 
and which is the object of sorrow? It means that nobody 
would love it. (73) 


cdKsdl— m 




It is not that the wise person has aversion only towards 
the body which is transitory. It is said here that he has 
aversion towards everything that is connected with it - 
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RdM ftfedlc^tsTldd : I 

<1:73^ ^ rniva^ 11 

OT *&% I 

trp4 wi^i iva^ 11 

The wise person who is of pure heart and who has a 
definite experience of the bliss of the self, attains supreme 
renunciation with a firm notion of impermanence in the case 
of everything as the body which is cause of sorrow, the wife, 
sons, friends, hosts of relatives, riches and the family 
tradition. (74-75) 

cdKs4l—^4^41 Pl4dH:4^:,3l?T^f4fljdlrH-y'!dl44: 

%Rl3^13^4f%cl fn ri| |f^TA RHtI RMlRM4^- 

1^1 I'a'k I I 41^471^ 

4lR^^ 71^4 ^Rm^I 47 4tF^ 

3T^3T^4d1r^:IIV3mi 

‘Suddhahrdaya’ means ‘one whose inner senses are 
pure’. That is why he has the definite rise of the bliss of 
self, i.e., he has the definite emergence of the bliss of the 
eternal and non-eternal type through the knowledge of 
scriptures, grace of Guru and his own experience. ‘Vivekf 
is one who has the discrimination between the eternal and 
the non-eternal objects. In the case of this body which is the 
cause of sorrow, i.e., the cause of sorrow of all kinds as 
already characterised, in the case of women, sons, (74) 
friends, hosts of relatives, the family tradition and riches of 
all kinds such as the wealth of cows, etc., in the case of 
everything, i.e., all things other than these, the wise person 
evinces total renunciation, or in other words, resorts to total 
renunciation. (75) 


Notes : This is in accordance with what is prescribed in the 
Agamas : I 3^4 *5Rt fhstl^ J Tl W11 

%55r w fefif^rWr nn ft^n 344 ^omhIsiiIh w i 

^n^HlR^fa^lfuiHlRcbl l d u H^r u iHl^Rd£4 11 (Para. 

A., 22.41-43) “Sons, wives, wealth, etc., are transitory like the 
companions in a journey. They are bound to get associated with 
each body (birth) just as dreams follow sleep. My devotee does 
not aspire for any fruit here or hereafter. He does not accept 
even the state of final beatitude granted by me. To my devotee 
who looks upon the superhuman powers as straws of grass in the 
force of his devotion, of no importance are the states of 
sovereignty, the wealth of faculties such as ‘atomic nature’, etc.” 

ci||ts4l-Rc44^<lR|U|: 7T7TTC- 

Then the author says that in the devotee who is totally 
detached from such non-eternal objects and who is attached 
to eternal objects, there arises a determination to seek the 
means of eradicating the sorrow of transmigration - 

Rc^RmI RcHcM-W fd^bdldHlPlUl: I 

ffig: Hcnftl 11 

The determination to seek the means of eradicating 
the sorrow of transmigration arises in the case of a person 
who is discriminate, who is detached from objects of senses 
and who is attached to his self-knowledge. (76) 

c4Ks4l— 74^1 IV9 5 11 It is clear.(76) 

Notes: The means of eradicating the sorrow of trans¬ 
migration is known through the Guru, who is the revealer of the 
means to end sorrow: JTT I 

11 (Para. A., 22.54) - ‘ He who has become detached 
to mundane joy due to the merit acquired in the past life, should 
resort to Guru with devotion for the purpose of crossing over 
sorrow.’ 
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q>ETRg 


mR^<is 


c?Us?l- 3T?T TT5? *raR§:Tsre#^Rr*W fwfW- 

?1M^crli4 

Then if it is asked as to what constitutes the means to 
the eradication of the sorrow of transmigration, the answer 
is given here by bringing together the ideas of Pinda and 
Pindajnanasthalas in a stanza set in Vrtta-metre — 

RKI<£d*Hlc^K3:^% 
^TftWr i IV9V911 


f-fticwlPiiwflrl 4c mwpmnfe- 
mryit sftfygmfynmmt mwrm 
WMTjfrmrnmtft m Tjwmfr^: mm: ii^ii 


In the case of Atman (soul) who has the discrimination 
as regards what is eternal and what is non-eternal, who is 
endowed with merit, who has the purest of intentions and 
who looks upon the wealth of Brahman, Visnu, Mahendra, 
etc., as transitory, there would arise devotion (Bhakti) which 
eradicates transmigration, towards Siva, who is the abode 
of eternal bliss, who prevents the rise of sorrow of trans¬ 
migration in the world, who is associated with Amba, (i.e., 
Sakti) and who has the moon as his crest-ornament. (77) 


Here ends the fifth chapter dealing with 
Sthalas called Pinda, Pindajhana and Samsaraheya, 
in Sri Siddhantasikhamani, which is composed by 
Sivayogin, the great teacher among 
the great Viramahesvaras, and which happens to be 
the gist of Vedas, Agamas and Puranas. (5) 


cdltsdl- ^cpfcH: PHHMHlcM*lc=bMu|; fpf- 

efRT:=M u l^ 3UrR?: 

Iw^tRrT 3RS#T7fT 

$#l<hccj Mi^dl ^TFd:, f^TH^f^T- 

'A’ltcrlcrllciN T 1 !) TT” §r-m^4 u I^Tf?P5- 

:1 31? :?>TWT Plr^lPlrq^^lci^Rhi 

?TWfrf^Fiw 

'HR<P?dl£ld fcgsRT «rafrT IIV9V9 11 



ylvriiciciichnimiJi mictuy {lumR diud^iAui 

fmfmm WvgRrfPnmfmmmm 

mm-, n^n 

‘Sukrtinah’ means ‘of him who has performed good 
deeds prescribed by the Veda and Agamas’. ‘Suddhasayasya’ 
means ‘of him whose inner senses are pure’. Such Atman 
(soul) is called by the name ‘Pinda’. ‘Nityanityavivekinah’ 
means ‘of him who has the discrimination between the Soul 
and the non-Soul’. This refers to the Pindajnanin. Such 
Atman looks upon or understands the transitoriness or 
momentariness of the wealth of all gods such as Brahman, 
Visnu, Mahendra, etc. That is why he has a determined 
notion of mundane existence as abominable. Such Atman 
should have devotion towards Siva who is the receptacle 
of eternal bliss, i.e., the abode the eternal and complete 
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existence, intelligence and bliss, who has rejected the rise 
of sorrow of mundane life in the world, who is associated 
with Sakti (Amba), i.e., along with Uma and who has the 
moon as the crest-jewel, i.e., who is in the form of the 
Mahalinga which is the cause for the various forms such 
as the ‘Bearer of the Moon’ (Candradhara), etc., assumed 
by way of cosmic sport, according to Atharvanasruti 
“Candralalataya”, etc. That devotion is such as to put an 
end to transmigration and is eightfold. What is said here is 
that devotion arises towards the Mahalinga which is the 
means to avert the sorrow of transmigration, in the case 
of Atman who is of pure inner senses, i.e., who has the 
discrimination between what is eternal and what is non¬ 
eternal, who is endowed with the wealth of tranquility, 
self-restraint, etc., as he is averse to the objects of inner 
senses such as attachment, hatred, etc., and the objects of 
external senses such as sound, etc. This is through the 
renunciation of enjoyment of fruits belonging to this world 
or to the world hereafter. 

Samsaraheyasthala ends 

Here ends the fifth chapter giving the account of 
Sthalas called Pinda, Pindajhana and Samsaraheya 
under Bhaktasthala in the commentary on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Maritontadaiya who is foremost among 
the experts in Vyakarana, Mimamsa and Nyaya. 

Notes: “Candralalataya, etc., (Atha. Sru.). Here the three 

Sthalas, viz., Pindsthala, Pindajnanasthala and Samsaraheyasthala 
present the prerequisites for the dawn of Bhakti in the soul. Firstly 
it is the soul which has attained intrinsic purity due to the merits 
by Siva’s grace. Such a Soul which is endowed with excessive 
merit and which is free from all sins is called Pinda and it is the 
Pinda that has the ‘Saktipata’, i.e., the dawn of Siva’s Sakti in the 
form of Bhakti. The discrimination as regards what is eternal 



and what is non-eternal makes the Soul fit to receive that grace 
of Siva. This is Pindajnana in the technical terminology of 
VIrasaiva philosophy. Through the permanence of the feeling of 
detestation towards mundane life, the Soul becomes averse to 
the enjoyment of fruits here and hereafter. This constitutes 
Samsaraheyata. The desire for liberation arises naturally in such 
a Soul. Thus these three stages in the Soul’s journey to Mukti 
stand for the ‘Sadhanacatustaya’, the four prerequisites for 
spiritual pursuit, viz., 1. Nityanityavastuviveka (discrimination 
regarding what is eternal and what is not eternal), 2. Ihamutra- 
phalabhogaviraga (aversion to the enjoyment of fruits here and 
hereafter), 3. Samadamadisadhanasampat (the wealth of means 
such as tranquility and self-restraint) and 4. Mumuksutva (desire 
for liberation). 


• •• 




W: lifted;: 



Gurukarunyasthala — (4) 

Then in accordance with the Mundakopanisad statement 
“Tadvijnanartham, etc.,” (Mund. U., 1.2.12) meaning “In 
order to know it the disciple should go with sacred fuel 
(samit) in his hand, to the noble Guru, who is well-versed in 
Vedic lore and who is firmly devoted to Brahman (stationed 
in Brahman),” the devotee who is rich with the experience 
of Pindasthala, Pindajnanasthala and Samsaraheya- 
sthala, goes to the illustrious Guru in order to know the 
Mahalinga which eradicates transmigration. Thus Sri 
Renuka propounds Gurukarunyasthala consisting in Dlksa 
(Initiation) to Agastya, the pitcher-born sage — 
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wrrarsf : 1119 II 

WTRTR^TT cfTfqI 


Then the devotee who is endowed with discrimination, 
who is detached (from mundane life), who is of pure mind 
and who is desirous of knowing Siva, the destroyer of all 
blemishes of transmigration, (1) approaches Sriguru who is 
well known in the world, who is free from avarice and 
delusion, who cherishes the knowledge of the principle of 
self, who is bereft of perplexity about sense-objects, (2) who 
knows the principles of Saiva doctrine, who has his doubts 
and confusions completely cut off, who is well-versed in 
all the practices of Agamas, who is pious, who is truthful, 

(3) whose religious practices are as handed down by family 
heritage, who is totally free from the practices of prohibited 
paths, who is intent on meditation on Siva, who is tranquil, 
who has the discriminative awareness of the principle of Siva, 

(4) who is adept in smearing himself with holy ash (Bhasma), 
who has the clear knowledge of the principle of Bhasma, 
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who is eager to apply ‘tripundra’, who has put on the garlands 
of beads (Rudraksa), (5) who has borne the Linga, who is 
devoted to the worship of the Linga, who has the knowledge 
of the principle of communion between Linga (Siva) and 
Anga (Jiva), who has the impression of monism firmly rooted 
in him, (6) who knows the distinction between Lingasthala 
and Angasthala and who teaches about Siva’s Lingarupa. 

It is said here that having thus aproached the noble 
Guru, service should be rendered to him — 

Having thus approached the noble Guru, the devotee 
should render service to the great teacher with devotion 
and fear (7) for six months or a year or until he is pleased. 
(8-I half) 



^iFhVc 




Here ‘tatah’ means ‘after the firm notion of detestability 
of transmigration is born.’ Then the devotee with pure mind 
is the one who is designated by the word ‘Pinda’ his inner 
senses being pure. He is endowed with discrimination. In 
other words he is the one with the knowledge of the nature 
of ‘Pinda’ through an awareness of difference between the 
body and the soul. He is averse to worldly life, i.e., he has 
the determined notion of detestability of transmigration by 
virtue of his indifference towards impermanent pleasure. 
Such an aspirant gets the desire to know Parasiva, the 
Mahalinga, which is otherwise known by the synonym 
Parabrahman. That Siva is the one who eradicates all defects 
of transmigration; the defect being all the sorrow of 
mundane life, the aspirant approaches the Srlguru, who 
is the propounder of the nature of Siva, i.e., the one 
who teaches the nature of Mahalinga. This is how the 
principal sentence is to be construed. What are his (Guru’s) 
characteristics? The answer is given here as ‘lokavikhyata, 
etc.’ The Guru is well known among all the people. He is 
aware of the principle of Atman in reality as different from 
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the body, senses, etc. He is free from the perplexity of sense- 
objects, i.e., he is the one from whom the error of difference 
pertaining to the objects of senses has been slipped off 
because the entire universe is made up of Siva and Sakti 
and there is no difference between them, in accordance 
with a statement of Sarvamangalagama, viz., “Yasya yasya, 
etc.,” meaning “Whatever Sakti that is spoken about 
whichever object in the world, all that is the all-ruling 
Sakti and all that object is Mahesvara” and in accordance 
with a statement of Vayusamhita, viz., “Sabdajalamasesam 
tu, etc.,” meaning “Siva’s beloved bears the entire collection 
of words (names of objects) and he who himself with 
charming crescent moon on his head, bears the entire 
collection of meanings (objects).” That is why he is the one 
in whom the impression of monism has been deep-rooted, 
i.e., he is characterised by the firm notion of monism. He is 
the knower of the tenets of Sivasiddhanta (Saiva philosophy), 
which is no other than the Sivagamasiddhanta (Philosophy 
of Sivagamas). He is totally free from doubt and confusion 
in the sense that in him doubt and confusion are totally 
absent. He is adept in the procedures of all the ‘tantras’, 
i.e., he is well-versed in the sixty-four tantras. He is pious in 
the sense that he is devoted to the Saiva way of life. He is 
truthful in speech. He has imbibed the religious practices 
inherited from his family tradition, i.e., those that have come 
down to him through his Guru’s heritage. He is free from 
the practices of the prohibited traditions; in other words, 
he is free from conventional practices of his family heritage. 
He is engaged in meditation on Siva, i.e., he is deeply 
immersed in thoughts about Sivalinga. He is tranquil in the 
sense that he is free from attachment and hatred. He knows 
the principle of Siva, i.e., he is aware of the nature of Siva, 
the supreme one. He is adept in smearing his body with 
the holy ash (Bhasma). It means that he is an expert in that. 
He has the discriminative knowledge of the principle of 




209 


Bhasma, i.e., of the nature of Bhasma. He is deeply 
interested in applying ‘tripundra’ to his limbs with the 
Bhasma. It means that he is eager in that. He wears rosaries 
(garlands of Rudraksas). He is wearing the Linga (Istalinga), 
i.e., he is endowed with the internal as well as external 
Lingadharana (association with the Linga). He is engaged 
in the worship of the Linga both externally and internally. 
He is conversant with the principle of union between the 
Linga and the Anga, i.e., the intimate relation between Siva 
and Jiva. He knows the distinction between Lingasthala 
and Angasthala, i.e., has the distinct knowledge of the 
hundred and one Sthalas. He is ‘Sivavadin’ in the sense that 
he speaks of auspicious words (mangalya-vacana). It is such 
an excellent Guru who is full of spiritual effulgence and who 
is of aforesaid auspicious characteristics that a devotee who 
is a mature disciple in as much as he entertains the idea of 
detestability of mundane life, i.e., he who is desirous of 
liberation should approach with gifts in his hands. (1-7) It 
means that service should be rendered with its four aspects 
as worthy of faith (apta), place (sthana), limbs (anga) and 
good regard (sadbhava). The rest is clear. (8-the first half) 

Notes : “'WWwfFT....” (Sa. Ma.); (Vay. 

Sam.). The characteristics of the Guru are fully presented here. 
Guru happens to be the first among the Astavaranas, the eight 
guardians (avarana = cover) of faith. The term ‘Astavarana’ has 
been used for the first time in the Saivagamas: nhf 

; i ^^■(3si?FRTirt|gioi<uid^iai: 11 (Candra. J.A. kri. pa. 2.2). 
Guru, Linga, Jangama; TIrtha (Padodaka), Prasada; Bhasma, 
Rudraksa and Mantra. Here the first three are Pujya Avaranas. 
They are to be worshipped. The next two are the Pujaphalarupa 
Avaranas. They are the rewards of worship of the Guru, the 
Linga and the Jangama. The last three are Pujasadhanabhuta 
Avaranas. They are the means or instruments of worship. 
Although the term Astavarana is used for the first time in the 
Saivagamas, the eight concepts were already known: fW: I 
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f^TcT^or^-H^: I ....^3TTrcrTm^|o|^4lj5:f?ra:l ...J5:f^T^:l 
^ (Ru.U., Unpublished Upanisads, Adyar, Madras, 1933, 

p. 308-309). Here Guru, Linga and Jangama have been 
mentioned and adored as Siva. Padodaka and Prasada are 
mentioned in the same Upanisad: pFlfv^r jfhfaifaxTW 

^«UI^K4) 'jHHlfaM $IM4fal RH4<j(fa: I (Ru.U., 

Unpublished Upanisads, Adyar, Madras, 1933, P. 309) - ‘The 
ablution of the Linga, flowers, bilva leaves, etc, which are used 
in worship (nirmalya), the holy water from Guru’s ablution and 
the holy water from the feet of Mahesvara wash away the dirt 
of birth. Their favour (prasada-prlti) is Siva’s favour; their 
satisfaction is Siva’s satisfaction.’ As regards Bhasma, its 
preparation, methods of application, etc.: 

^ifTHfUd ^c^HlfaWT HIHWloh ?fa ^-ll^fafa 

fy§T: I 

irafai (Ja. U., 19, Saiva 

Upanisads, Adyar, Madras, 1988, p. 67). “Taking the Bhasma 
with Pancabrahmamantras, sanctifying it with the mantra ‘Agniriti 
bhasma, etc.,’ mixing it with water after rubbing it by the mantra 
‘Ma na stoke tanaye, etc.,’ one should apply it to the head, 
forehead, chest and shoulders marking them with three lines 
(tripundra) by muttering the mantras ‘Tryayusam, etc.,’ and, 
‘Tryambakam, etc.’ This is the Sambhava vow advocated in all 
Vedas by the teachers of Veda. It should be practised by those 
who are desirous of liberation for the eradication of rebirth? For 
preparation, see Br. Ja. U. 3.5-35, Bha. Ja. U., 1.2-5. Rudraksa- 
jabalopanisad gives details about Rudraksas (Saiva Upanisads, 
Adyar, Madras, 1988, p. 156-165). Bhasmajabalopanisad itself 
speaks of Mantra — l ailfacdi) °dnAdJ 

■FT: ?fa Wcfl cTcT: 3ttfwT ^TT^I TT ?fa Wfyl rRtt 

WSRlfal HldWIUb: wit I WSR: I (Saiva 

upanisads, Adyar, Madras, 1988, p. 136). “The six-lettered or the 
eight-lettered Mantra of Siva should be muttered. ‘Om’ should 
be uttered first, then ‘namah’ and further the three letters ‘Sivaya’. 
(As regards Astaksaramantra) ‘Om’ should be uttered first, then 
‘namah’ and then the five letters ‘Mahadevaya.’ There is no 
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mantra other than this which is great and which provides 
protection. This ‘pancaksaramatra’ affords protection.” Thus the 
Upanisads quoted above speak of the Astavaranas without using 
that word. The Saivagamas use the word Astavarana and deal 
with eight of them. Siddhantasikhamani deals with all the eight 
without using the word Astavarana in any context. 

As noted by the commentator, service rendered to the Guru 
involves these four : 1. Apta (being faithful); to carry out the 
Guru’s confidential orders; 2. Sthana (place): to look after the 
activities of the Guru’s house or monastery; 3. Ariga (limbs): to 
do shampooing of Guru’s feet; 4. Sadbhava (good regard); to 
have respect for the Guru with full faith in his greatness. 

cdlU4l— 3RT dfolNHMcbk ^#qfrT- 

Then the author describes in two stanzas as to how the 
devotee (disciple) should appeal to him (Guru) — 

jnTvi wrrauf i i 

ftFST: wfaf^TTf^T: I 

chilli JT^TTTFT II ^ II 

3ini4ci4 otbtt ttt 4ici<inium 

The disciple should stand with palms joined together 
and full of obedience and appeal with devotion before him 
who is the most pleased supreme preceptor and who would 
show the path to liberation: “O the auspicious one! O the 
most distinguished one! O the great ocean of the knowledge 
of Siva! O the best among the teachers! I have approached 
you; please extend your protection to me, who am suffering 
from the illness of transmigration.” (8-10) 


cdllsdl—' 


WfoT: 
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Through Bhakti, i.e., service, the disciple with obedience 
in the sense of being endowed with fear and devotion and 
with his hands held in the shape of a bud, should appeal 
before the supreme teacher, the great Guru, who is pleased 
in the sense that he is prone to show his favour and who 
reveals the path of liberation in the sense that he opens the 
higher and lower grades of liberation. What should be the 
appeal? The answer is : “O auspicious one! O the great 
among the great! O the ocean of the knowledge of Siva! 
O the best among the Gurus! I have approached you; 
please save me, who am suffering from the affliction of 
transmigration.” (8-10) 

Notes: The disciple should approach the Guru and appeal 
to him as above. The method has been detailed in the Saivagamas: 

TO U^cj 11 

fthj sfh fairo totoi 
1 (Ka. A., kri. pa., 1. 36-37). “Then the disciple 
should hold a vessel filled with ‘tambula’ (betel leaves and betel 
nuts), sacred fee (daksina) and Bhasma and appeal before the 
Guru saying — ‘Please do me a favour out of compassion as I 
am helpless on being merged into the ocean of transmigration, 
stricken with the fear of the crocodile in the form of birth and 
held by the fetters of death.’ The disciple should appeal thus, 
place the vessel before the Guru and offer salutations to him.” 

c-UKsdl- PcT Plffe^T fPM %T- 

- 

It is said here that the Guru should fix the desciple, 
who has thus appealed to him, with the Dlksa (initiation), 
which is a part of his guidance — 
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fvi^ui infsfrT: I 

VlfadMM •HOIHlcKI #31^5^1 I ^ o || 

Having been requested thus by the disciple, who is of 
pure mind, the great Guru should divine the descent of Sakti 
(Bhakti) in him and fix him with initiation. (10) 

cPTtsPT-pc|M c bK u l PJgFrTRl^ u l 

Rt^llRia: d^Rl I ^iRdtld dl^rK^lRdtld 

•HHIvllcKI 3PJf^3pJFT: fwd 

11* o 11 

Thus having been requested or appealed by the disciple 
who is thus pure in the sense that he has the purity of mind, 
the supreme teacher, the great Guru, should divine in him 
the deep descent of Sakti and fix him with initiation, i.e., 
bring him into relation with Dlksa (initiation). (10) 

Notes : ‘Saktipata’ means ‘the descent of Sakti in the form 
of Bhakti; what is ‘Sakti’ in the ‘Pravrttimarga’ (bringing about 
creation and separating the JIva from Siva) becomes ‘Bhakti’ in 
the ‘Nivrttimarga’ (bringing about ‘vilaya’ or taking the devotee 
towards Siva and merging with him). Vide : ni>Ri<.i<sqmi Rffftr- 

'4Rb<lRai’ (Anu. S. 2.27). For ‘TIvratarasaktipata’ - vide Saiva- 
paribhasa, p.159. 

cdltsdl—^FFT^tefT? 

What is Dlksa? The answer is given here — 

w Pvici^H 

Since it gives the knowledge of Siva (di = diyate) and 
it removes the binding fetters (ksa = ksiyate), it is called as 
Dlksa by the learned. (11) 
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cU\isH\ - WTRi;“^r ?fcT ^ J lc4l fw tw- 

^facT V4lrHI^TMhb^lrl, HelHNI- 

Tl*f*RH %H^MI 3TcT ^rfsh^TTT 

^RcAd ^frf^ruh ?TT^t: ^RWThfcpf: 11**11 

Since the knowledge of Siva, i.e., the knowledge of 
the Mahalinga which is called Supreme Brahman, the 
Parasiva, as not different from one’s self, is given, in 
accordance with the meaning of the root ‘da - to give’ 
and the bondage of fetters in the form of Mala, Maya and 
Karman is eradicated in accordance with the meaning of 
the root ‘ksi - to perish’, this Sakti in the form of knowledge 
and action is properly designated as Dlksa by the learned, 
who know the Sastras. (11) 

Notes : This is the derivation of the term Dlksa based on 
the root-meanings nearest to constituent syllables ‘df and ‘ksa’. 
‘Df is taken from ‘dlyate’ (is given), which is related to the root 
‘da - to give’ and ‘ksa’ is taken from ‘kslyate’ (is destroyed), which 
is taken as related to root ‘ksi - to perish.’ Such derivations 
are called ‘Aksaranispatti’ and are resorted to in Sastras to bring 
out the significance of certain technical terms. This is another 
derivation of the term : sfbbt Stbrh 

WTTT^T fhiuii 11 (Ka. A., kri. pa., 1.12) — ‘The relation of 
the Linga is given and the three Malas are eradicated. Since 
something is given and something is destroyed (dlyate kslyate) 
by it, it is called Dlksa.’ Also see : StfarT I 

sfbrit 11 Suks.A., kri.pa., 8.11). 

cdKsdl— - 

Then Dlksa is said to be threefold — 


f^TIWn WJT ^ rTRTT 11*^ II 
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That Dlksa is said to be threefold by those who are 
well-versed in Sivagamas as of the nature of Vedha, Kriya 
and Mantra. (12) 

Notes: The three DIksas are called Vedhadlksa, Mantrldlksa 
(Manudlksa) and Kriyadlksa. 

HIT wn -3T?I - 

Then the definitions of those three DIksas are given 
thus — 



That process of infusing the notion of Siva in the disciple 
merely by the intent look of the Guru and the placing of his 
palm on the head of the disciple, is regarded as Vedhadlksa. 
The imparting of Mantra (into the ear of the disciple) is 
said to be Mantrldlksa. Kriyadlksa has the predominance 
of rites with the preparation of circular diagrams for placing 
pots, etc. (13-14) 



: 11 * X 11 
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That which constitutes the infusion of the principle of 
Siva of the nature of knowledge and action through the mere 
intent look of the Guru and through the association of his 
palm with the head (of the disciple), is the Vedhadlksa; so it 
is considered. What is intended to say is that Vedhadlksa 
consists in the inculcation of the nature as made up of 
intelligence in the case of the Soul which first resided in the 
womb of Guru’s sight and then born from the palm - lotus of 
the Guru. (13) That which consists in the imparting of the 
Pancaksari (five-lettered) Mantra to the being who is of the 
nature of Pranava in the shape of “So’ham” (‘He is I’) , is 
said to be Mantridlksa. That is Kriyadlksa which is intended 
to be a function connected with the action of conferring the 
Linga (Istalinga) involving the arrangement of Kalasas (pots) 
and formation of Svastika diagram. (14) 

Notes : It is the Karanagama which speaks of three kinds of 
DIksa and their sub-varieties for the first time. It sets forth the 
purposes of three DIksas: JL l ^STl^ TOUT 

I (Ka. A., kri. pa. 1.10) — ‘The Guru should confer 
three Lingas on the three bodies after burning the three kinds of 
beginningless impurities residing in them through three kinds of 
DIksa.’ The three bodies are sthula (gross), suksma (subtle) and 
karana (causal). The three impurities (malas) associated with 
them are respectively Karmikamala, Maylyamala and Anavamala. 
The sthulasarlra consists in the physical body, which performs 
many deeds. The suksmasarlra is in the form of mind, vital airs 
(prana), etc., which arise from out of ‘tanmatras’ (subtle matter) 
of sabda (sound), sparsa (touch), rupa (form), rasa (taste) and 
gandha (odour). Apart from these two is the karanasarlra which 
is nothing but the contracted form of Parasiva enveloped by the 
impurities (Malas). The contraction of Parasiva’s Kriyasakti is 
Karmikamala, that of his Jnanasakti is Maylyamala and that of 
his Icchasakti is Anavamala. As a result of Karmikamala, the JIva 
is associated with auspicious and inauspicious results of deeds. 
Due to Maylyamala, the JIva considers himself as different from 
Siva. Because of Anavamala, the JIva considers himself as 
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‘incomplete’ (apurna): bTOfaTOTOf hi 414 

TOFfl 3^TjnfTOUTWb3tPTO TORJ (Ksemaraja’s commentary on Pra. 
hr sutra 9). These three Malas are eradicated by three DIksas. 
Among them, the Vedhadlksa removes the Anavamala from the 
Karanasarlra and creates an awareness of “Sivo’ham” (I am Siva). 
This is the Bhavalinga. The Mantridlksa drives away the 
Maylyamala from the Suksmasarlra and creates an awareness of 
the Pranaliriga. The Kriyadlksa consists in the removal of 
Karmikamala and the granting of the Istalinga. The three DIksas 
are described in the Karanagama: *TT ^ts-TT TOTT fTOT ’rath hFfriT l 
W %*t#tto w^rr tot 11 r^ilcH^i to fror i 


TOT *TT ^STT 7TT fpTOT *Fotcg l (Ka. A., kri. pa. 1.13-14) “That supreme 
Saiva initiation, which is the sacred one, is threefold. One is of 
the nature of Vedha, the other one is of the nature of Mantra 
(mantropadesa). YetanotheroneisofthenatureofKriya. Thus 
the initiation (DIksa) is threefold. Due to the contact of the palm 
(of the Guru) with the head (of the disciple) and due to the look 
(of the Guru), it is called Vedha. The imparting of the Mantra 
into the ear of the disciple by the Guru is called Mantradlksa. 
The conferring of the Linga on the palm (of the disciple) is called 
Kriyadlksa.” Each of these is sevenfold. The seven DIksas coming 
under Kriyadlksa are : 3WFTOT ^ TO: TOfl TOfTOTOttlPT 

^ 11 TOTTOfhfhTO^ITT: fpTORt^TRWTOT: 11 (Ka. A., kri. pa., 
1.43) : 1. Ajnadlksa, 2. Upamadlksa, 3. Kalasabhisekadlksa, 4. 
Svastikarohanadlksa, 5. Bhutipattadlksa, 6. Ayattadlksa and 7. 
Svayattadlksa. ‘Do not give up the good religious practices’ - this 
order constitutes Ajnadlksa. ‘Follow the practices of the elders’ 
- this is Upamadlksa. The sprinkling of sacred water from the 
five pots (Kalasas) dedicated to Pancabrahmans - Sadyojata, 
Vamadeva, Aghora, Tatpurusa and Isana (the five faces of Siva), 
constitutes Kalasabhisekadlksa. The imposition of the six 
Adhvans, Varnadhvan (of the nature of sabda), Kaladhvan (of 
the nature of sabda), and Padadhvan (of nature of sabda), 
Tattvadhvan (of the nature of Artha), Mantradhvan (of the nature 
of sabda) and Bhuvanadhvan (of the nature of Artha) respectively 
on the feet, the genital organ, the navel, the heart, the mouth 
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and the head of the disciple, is called Svastikarohanadlksa. The 
smearing of the body of the disciple with Bhasma and the 
application of ‘tripundra’ with Bhasma on the different limbs of 
the disciple constitute the Bhutipattadlksa. This also includes 
the adornment of the disciple with Rudraksas. The placing of 
the Istalinga on the palm of the disciple constitutes Ayattadlksa. 
This includes the ceremony of blessing the disciple by the Guru 
and the other priests through ‘aksataropana’ (throwing rice on 
the head). Svayattadlksa consists in making the disciple sit with 
the Guru, who covers himself and the disciple with a cloth and 
places the Istalinga on the palm of the disciple after worshipping 
that palm seven times. (Ka. A., kri. pa., 1. 44-95). Then follow 
the seven DIksas coming under Vedhadlksa: 3trar WTOfT wfewr 
fed!<4*1 1 fdoifuntsdi tjribn widwidrii ^fsfetrn 
didtoilM I ttkwl dTd^WJ^M^TRro?rTT: II (Ka. A., kri.pa., 1.96-97): 
1. Samayadlksa, 2. Nihsamsaradlksa, 3. Nirvanadlksa, 4. Tattva- 
dlksa, 5. Adhyatmadlksa, 6. Tattvasamsodhanadiksa and 
7. Tattvabodhadlksa. Samayadlksa involves the following : The 
Guru sanctifies his right hand with ‘Sadaksaramantra’ and deems 
it to be Siva’s hand. He places it on the head of the disciple and 
looks at the disciple to the accompaniment of the mantra ‘Ayam 
me hasto bhagavan’ (Rv. 10.60.12). This is Samayadlksa: ‘Let 
your affection be firm on the devotees.’ Nihsamsaradlksa consists 
in the inculcation of this advice to the disciple: ‘Do not indulge 
in the pleasures of the body and the senses and consider the 
worship of Guru, Linga and Jangama as your life.’ Nirvanadlksa 
consists in the inculcation of the aim of life as Mukti from 
mundane existence which is full of sorrow. Tattvadlksa consists 
in the inculcation of the knowledge of the principles of Linga 
and Anga (Siva and JIva) and making the disciple to proceed 
towards ‘Lingasayujya’ (the aim of becoming merged into Linga). 
Adhyatmadlksa involves the process of creating an awareness in 
the disciple that the Linga is established in his prana and his prana 
in the Linga. Tattvasamsodhanadiksa consists in the dedication 
of the objects of the senses, such as sabda, sparsa, rupa, rasa and 
gandha to the Lingas, viz., Acaralinga, Gurulinga, Sivalinga, 
Jangamalihga, Prasadalinga and Mahalinga. Tattvabodhanadlksa 
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consists in the inculcation of the awareness in the disciple that he 
is none other than the Linga, which is of the nature of ‘sat,’ ‘cit’ 
and ‘ananda’ and which is Brahman itself. (Ka. A., kri. pa., 1.98- 
108). Then follow the seven DIksas coming under Mantradlksa : 
d^=hlilHRlR4ldlf|^?I^^ITTI qR*)Rfdl I I 

3<Ni wiRvi^Thni witi 3PRrafaPtf&!i i i 

11 (Ka. A., kri. pa., l.llO-lll): 1. Ekagramatidlksa, 
2. Drdhavratadlksa, 3. Pancendriyarpanadlksa, 4. Ahimsadlksa, 
5. Linganisthadlksa, 6. Lingamanolayadlksa and 7. Sadyomukti- 
dlksa. Among these, Ekagramatidlksa consists in the advice to 
the disciple that he should concentrate on the Linga only. ‘Do 
not give up the vow of Linga worship until your body falls’ - this 
is Drdhavratadlksa. The inculcation of the advice in the disciple 
that he should dedicate his body, mind, feelings to the three Lingas 
(Ista, Prana and Bhava), constitutes Pancendriyarpanadlksa. The 
advice to the disciple that all the beings should be considered 
like himself and all violence should be avoided, comes under 
Ahimsadlksa. The inculcation of firm devotion towards the Linga 
as Brahman constitutes Linganisthadlksa. Lingamanolayadlksa 
consists in the advice to the disciple that he should think of the 
Linga alone and nothing else. Sadyomuktidlksa lies in the 
devotion in the disciple as regards the Sambhavavrata. (Ka.A., 
kri. pa, 1.112-117, 121-128). The details of the seven DIksas of 
Kriyadlksa, etc., are covered in the next verses without naming 
those DIksas as done in the Agama quoted above. 

o4Ks4l- m drUcbK ^Rl: ?#%: - 

Then the author shows its method in five stanzas — 

3P-TTFT^ I 

mil 

TTTrT I I ^ II 


-quwd rT^^sT: I 

ft|cK4 qm t * kMWfil *1 chK^d II ^ 19 11 
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3H*K\- 


^§TR«rR ^rsnf^rfsr i 


eM¥ll<W>: I i%6 11 

3ti^i4 : -u+^R4Rlf%: R>i«Pifal43i4flJI^ II 

In an auspicious month, an auspicious number of the 
day, an auspicious time and an auspicious day, the Guru 
should present the tablets of ‘Vibhuti’ (holy ash) to the 
devotees of Siva along with ‘Tambula’ (betel nuts and betel 
leaves) according to the prescriptions and contextual 
references of the Sastras and should bring the disciple 
who has taken bath after brushing his teeth and who has 
put on white garments. He should make him sit facing the 
east on a sacred diagram and should himself sit facing the 
north. He should also make him mutter the name of siva, 
ponder over the glory of Siva and meditate on Siva. Then 
he should apply the ‘Bhasma-tripundra’ on the body of the 
disciple in the places and in the manner prescribed by the 
Sastras. Then along with the priests, he should sprinkle the 
disciple with water thrice from the pots established in the 
name of the five Brahmans (Sadyojata, etc., the five faces 
of Siva). (15-19) 


cdltsdl— 






HJ 3TRR\- “3#! cJT 
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tPW ^PJTFIH aRbi^-Scrl Wfrt: 



In an auspicious month such as ‘Magha’, an auspicious 
number of the day (tithi) such as ‘Bhadra’, an auspicious day, 
such as Monday, Friday, and auspicious time such as a 
moment called ‘Amrta’, the teacher should offer ‘Bhasma’ 
tablets along with ‘Tambula’ to the devotees of Siva and should 
call near himself the disciple who has taken bath after brushing 
his teeth and who has put on white garments. He should 
make him sit facing the east and himself sit facing the north. 
Then in accordance with the Sruti “ Api va yascandalah, etc.,” 
meaning - “Even if a person is a candala (an outcaste) and 
yet utters the name of Siva, with such a person one should 
stay, one should have friendship, one should take food,” the 
teacher should make the disciple hail the name of Siva and 
meditate on Siva. That stands for all propitiation. Then, to 
begin with, the teacher should apply Bhasma in the places on 
the body of the disciple as prescribed by the ‘Sastras’. Further, 
along with the priests, who are the followers of the tradition 
of the well known ‘Pancacaryas’, the teacher, who is himself 
belonging to the same tradition and who is consecrated as 
the Guru, should thrice sprinkle the disciple with waters of 
the nature of ‘Pancaksaramantra’ from the pots which are 
established on the same diagram as representing the five 
Brahmans, Tsana, etc. (15-19) 

Notes : “ 3 #r^T Rm°iRi....” (Sru.). ‘Subhatithi’ refers 

to the number of the day such as padya (first), dvitlya (second), 
etc., in a fortnight (paksa, suklapaksa or krsnapaksa, bright 
fortnight or dark fortnight). The commentator has explained 
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as Bhadra, etc., which are actually ‘Karanas.’ As regards the 
presentation of‘Vibhuti’ to the devotees of Siva, etc., some more 
details and some changes in the Saivagamas such as Suksmagama 
are given: ^FT I ^nf&T 

W%fll fepjfcWKui : 11 

^TSTTT WfTc[faf*FTT f«!lfllfl<=ll'Mlfc3 11 

I IJ5: 

’JtSFT f?W Ur^^tslRsra^l -HHIodlcKI del) WNlctJ I (Suks. A., 

kri. pa., 5.35-39)— 

“Having presented the Vibhuti (tablets) with sandal paste, 
flowers and sacred rice (aksata) to the devotees, the Guru should 
offer ‘tambula’ and cloths to them in accordance with their status. 
Thus he should himself apply ‘Vibhuti’ to the different places 
such as forehead, etc., of the disciple according to the procedure. 
Having then tied the Rudraksas (rosaries), which are the means 
of producing the knowledge of Siva, to his head, neck, hands 
etc., in the manner prescribed by the Sastras, he should sprinkle 
him with holy waters from the five pitchers which are sanctified 
by the mantras dedicated to Siva and by the Pancaksaramantra. 
The Guru should sit facing the east and should look at the disciple 
who sits facing the west, with his eyes emitting favour and then 
he should perform Nyasa.” Nyasa means the sanctification of 
the different parts of the body or the Linga touching them with 
fingers, etc., to the accompaniment of some mantras. Various 
gestures through fingers, etc., are involved in it. Mandale = 
Svastikamandale; diagram in the form of Svastika, which is of 
this shape — ifi- 


hum— 3rt Rrefw 


ri 


— 


Then it is said that the Guru should impart the Mantra 
to the disciple in order to render his body of flesh into a 
body that is sanctified — 

3Tfrrfel Tpi: %WTT#t ttFTtT: ^jfePTJ 

rRT: I I ^ o I I 
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rTTT ^UlcbuT fq^SUfq chU^dJ 

1I I 

Having sprinkled (with the water of the Kalasas) the 
disciple, who is sitting near him and who is pure, the Guru 
should impart the Saiva Pancaksari mantra which takes one 
beyond the fear of transmigration, in his right ear in such a 
way as it is not heard by others, instructing about its metre, 
form, seer, deity and procedure of Nyasa. (20-21) 



After having sprinkled as said above, the Guru should 
impart into the right ear of the disciple, who is pure and 
who has approached, the Mantra called Pancaksari relating 
to Siva, which rescues one from the fear of transmigration, 
i.e., the Mantra which is well known in the Srlrudra 
as ‘Namah Sivaya ca’ and which reveals the Supreme 
Principle. It should be imparted secretly in the sense 
that in such a way as it would not reach the ear of others. 
The Guru should tell the disciple about the form of the 



224 



Pancaksarimantra, its Rsi, i.e., the great seer who had the 
vision of it, and the method of Devatanyasa involving the 
installation mentally of the five Lingas, Acaralinga, etc., 
and three Lingas (Istalinga, etc.,) which are synonymous 
with the presiding dieties, the five Brahmans (Sadyojata, 
etc.,) and their presiding deities, the five Sadakhyas 
(Sivasadakhya, etc.), the path of Anganyasa and Karanyasa, 
i.e., the method of Anganyasa and Karanyasa. The secret 
is that the teacher should teach, in accordance with what 
is said in the Saivagamas, about the five Lingas, Acaralinga, 
etc., with their seeds (blja) in the form of ‘na’, etc., in the 
five ‘Cakras’ (centres), Muladhara, etc., in order to place 
the Mahalinga which is of the nature ‘Pranava’ (Omkara) 
in the Ajnacakra, on the palm of the disciple. (20-21) 

Gurukarunyasthala ends 

Notes : Srlrudra = Rudradhyaya (Tai.sam., 4.5.1-11). 
“Namah sivaya ca” occurs in the eighth Anuvaka in it (Tai. sam., 
4.5.8). Rsi, Devata and Chandas = Rsi : Paramesthin, Devata: 
Srlrudra and Chandas: Parikti. See notes under 1.10 for details 
about the five Sadakhyas and the five Lingas (six with Mahalinga). 
The five ‘Cakras’ (six with Ajnacakra) are : Muladhara, Svadhi- 
sthana, Manipura, Anahata and Visuddha. The six ‘Cakras’ 
(centres) from the lowest to the highest are situated in the regions 
mentioned against them thus : Muladhara: above the anus; 
Svadhisthana: the genitals; Manipura: the navel; Anahata: the 
heart; Visuddha: the throat; and Ajna: between the eye-brows. 
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Lingadharanasthala — (5) 

Then, in accordance with the Sruti statement, viz., 
“Etatsomasya, etc.,” meaning - “Of this Soma (Siva with 
Uma), the Sun, all the Lingas are established; sacred is the 
one (Mantra) that is borne on the palm” (Taittiriyasamhita), 
the Sthala pertaining to the granting of the Linga by Srlguru 
is detailed here. In the beginning, the nature of the Linga 
to be borne is pointed out here — 

■Hhlldcb cfTfa rKcbMUij 1 c[T | 

SHUT c[T ^4cbM c[T fn^cb I?? I I 

The Guru should take up a Linga made up of crystal, 
stone of mountain, Candrakanta-stone, ‘Bana’-stone or 
Suryakanta-stone. (22) 


cdltsdl- 


f: I 




IR3 M 


Sailaja means that Linga which is made out of the 
stone of the (spiritually) great mountains like Srisaila. The 
rest is clear. The Guru should select one of them after duly 
testing them. (22) 

Notes : Candrakanta is a kind of stone which is said to ooze 
water in moonlight. Suryakanta is also a kind of stone which is 
said to emit fire when sun shines. Bana stone is well known as 
Narmada-bana. 


cmrsm— 3RT — 

Then it is said that the ‘kala’ (energy, power or lustre) 
of Siva should be infused into that Linga — 
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chC'll vicj) ^'Jt^fg.lSRT "5^: I 


IR3II 


The Guru should infuse according to the prescribed 
method the Siva’s Kala (power) into that Linga which is 
endowed with all auspicious characteristics, which is very 
well purified, which is kept on an altar (in the form of palm), 
which is ceremonially washed, which is worshipped with 
sandal paste, flowers, etc., and which is sanctified by Mantra. 
(23-24) 


cdltsdl- 


WT4: 


fafeTM Wl IPW ^S-RlftT ‘ ‘f 


^d^McNItF'lHuiT %q|rc|| HdGl^hl'-cKpHcj 

sblI h c<q|-?lys^q|55f^TT55TlW cRlt fafaw-q T fPR]I^H’MK: ^PJyT- 

Into that Linga which is endowed with all the characte¬ 
ristics prescribed in Sculpture, which is purified by the 
‘Pancagavya’, which is ceremonially washed with ‘Pancamrta’, 
which is duly worshipped with sandal paste, flowers, etc., 
which is sanctified by the original Pancaksarlmantra and 
which is placed on the palm as its altar, the Guru (preceptor) 
should infuse the Kala of Siva, i.e., that Sivakala residing in 
the centre of the head of the disciple, by attracting it in a 
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manner prescribed in the Sastras. The method is thus 
prescribed: The Guru should draw with sandal paste awheel 
of five spokes and should cherish mentally ‘Omkara’ at its 
centre and the five syllables of the ‘Pancaksari mantra’ in 
its five spokes (petals). Then he should meditate on the 
Sivakala, which puts into motion all activities of the universe 
and which is of the nature of lustre of the vitality of the 
movable and the immovable, with the prayer “Nityanandam, 
etc.,” meaning: “I offer salutations to the Goddess of gods 
named Siva, who is ever blissful, who is of unparallelled 
status, who is without parts, who is without distinction, who 
has herself assumed a form made up of supreme Maya 
without any external help, who is worthy of salutation by 
all, who is the substratum, who is the Original Sakti 
(Adisakti), who is saluted for the host of merits, who is in 
the highest state with Supreme Siva and who has the 
illustrious designation of Urdhvamaya.” Then he should 
worship it with sandal paste, etc. Just like a small lamp is 
got lighted from a big lamp, the Guru should attract and 
draw that ‘Kala’ by ‘Ankusamudra’ to the accompaniment 
of the utterance of the mystic syllable “Krom.” Then 
perceiving its rays, he should again worship it with the articles 
of worship such a sandal paste. (23-24) 

Notes : fhWT....” (Source not known); 

<h4Ri^....” (Source not known). Pancagavya = the five products 
of the cow: urine, dung, milk, curds and ghee. Pancamrta = 
the five nectar like objects: cow’s milk, cow’s curds, cow’s ghee, 
honey and sugar. The infusion of Sivakala into the Istalinga 
placed on the palm of the disciple after drawing it from the 
centre of disciple’s head, is a very important task of the Guru, 
besides establishing the two internal Lingas, Pranalinga and 
Bhavalinga; this he achieves through his mystic power. The 
method has been told by the commentator, Maritontadarya. The 
whole process has the sanction of the Saivagamas: Wl ^glcoii 

3 i wi^wi ^rr wfi i (Suks. 

A., kri. pa., 5.43) - “The teacher should hold the Linga in his 
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hand with his eyes full of devotion and infuse into the Linga the 
‘Kala’ derived from the centre of disciple’s head.” nvi^’TrtT- 
Ml ^q|U|lcH^<=4lk1l *rfWTT 11 ^TF- 

Nol<rlH<rll'>TOT (ifHfflfemT I ^ fWf ^8FTT f^qr WTT ^TTII *TT 

^WFI^WrR5^^[MTOI (Ka. A., 

kri. pa., 1.122-124) - “Like a drop of oil which spreads at the 
top of the pot, the Kala of Siva has pervaded the body, vital airs 
and self. It shines like the burning black fire and has the 
brilliance of the crores of lightnings. At the top of it there is 
subtle Kala which is in the form of supreme intelligence as its 
flame. It is the subtle Supreme Kala which is the revealer of 
principles. The Guru should attract it according to the Sastras 
and infuse it into the Linga.” Aiikusamudra = ‘The middle 
finger should be stretched first. The middle line of the finger 
nearest to the thumb should be joined with the middle line of 
the stretched finger and that finger should be bent and held.’ 
The method of infusing the Sivakala into the Linga is described 
thus: ^^WHHtdlfsFWr^rlrriWfl 

fvlt I (Ka. A., kri. pa., 1.120) — “The 

Guru should mentally visualise the Sivakala, bring it into his 
vision and infuse it (through the eyes) quickly into the Linga 
placed on the left palm of the disciple.” 


oUlls'dl- 3T?1 


q cJTccfT rffqql^- 


Then it is said that the Guru should create harmony 
between the Linga and the vital airs of the disciple and place 
that Linga on the palm of the disciple — 

fVM-W UIUIUKM tlsT 19* 11 

Hint T^N^cbTudd : I 

ftpsi^t fwr^n 19 m i 

The Guru should invoke the vital airs of the disciple 
and infuse them into the Linga and that Linga should be 
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infused into his vital air with a notion of oneness between 
them. Having performed this the Guru should place the 
Linga on the palm of the disciple. (24-25) 


cdllsdl— m 




c^lT RMcbfcbHd MW1:1 I 

There in that Linga, i.e., that Linga in which Sivakala 
is filled, the Guru should establish the vital principle of the 
disciple in the form of his Jlvakala (power of life), after 
drawing it from him. Then he should infuse that Linga which 
is filled with Sivakala as the one in ‘Om’ form into vital 
principle which is of the nature of Jlvakala with a notion of 
oneness between them, i.e., in a relation of identity. Thus 
the Guru should render the Linga as endowed with the 
hormony between Sivakala and Jlvakala and then place it 
on the palm of the disciple. (24-25) 

Note : Compare: SPT rPt fvl^ q TTFrraqj afrvq)- 

11 (Suks. A., kri. pa., 5.44) 

cditsdi— f^T^qRi - 

The Guru gives instructions to the disciple — 


*41^^ 1 19 $ 11 

“It (the Linga) should be borne as the very life of yours. 
It is your life-principle in the form of the Linga (Pranalinga). 
At any time and at any place you should not separate it from 
your body.” (26) 
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oMKs'MI- V\fkw\ rife M|U|c|4K u ^H, 

^TFJ T^lls T f^frjPT ^Ilklfe^cKl ^TT 3^042): I 11 

“O disciple! this is your ‘Pranalinga.’ You should bear 
it as your ‘Prana’. Never and nowhere should you separate 
it from your body.” It means: “Do not keep it away from 
your body.” (26) 

Notes: Compare: ^ ^ I f? 

M|u|Rt^Pt< tra 11 (Suks.A., kri.pa., 5.46) ‘‘^T ’£TT 4feiPTt ’tcrfh 
^\” (Ka.A., kri.pa., 1.126). This is a very important instruction 
emphasising that the Istalinga should be always associated with 
the body of the disciple to whom it is granted by the Guru. What 
happens if it is separated from the body? The answer should be 
understood in the light of the process involved in the granting of 
the Linga to the disciple. Before placing it on the disciple’s palm, 
the Guru attracts the Sivakala (cit-kala) from the centre of the 
disciple’s head and infuses it into the Linga. It is a bond established 
between the disciple and his Istalinga. This bond remains intact 
as long as the Istalinga is associated with the disciple’s body. Once 
it is separated from the body, it ceases to be Istalinga, as that 
bond is broken. To become Istalinga again, it should be restored 
by the Guru through the process mentioned above. Vide also : 
JPf fvi^ Rrl^ SPT PWFJ ^ I firl^btffSFTTW: W’WI I (Ka. 

A., kri. pa., 1.105). This Adhyatmadlksa is one of the seven dlksas 
coming under Vedhadlksa. (See notes under 13-15 above). 

c-dl'MI—^iFfT^T - 

If it is separated from the body inadvertently, what 
should be done? This question is answered here — 


UTUTR fotp I RV9 II 

WtfsRT: TpiUTT I 


I I? <£ II 




231 



“If out of inadvertence the Linga falls from the body to 
the ground, you should immediately give up your life to 
attain the wealth of liberation.” (27) 

Having been told thus by the Guru, who knows the 
Sastras, the disciple should wear the Linga on his body as 
related to his Prana. (28) 


HUM— 4dlc=bl} u l WWW\ f% T wf^r- 



It is clear. If it is asked as to whether it would not be a 
case of unnatural death (suicide) as the life is given up by 
force, the answer is given here by the statement — ‘in order 
to attain the wealth of liberation.’ Otherwise it would be 
hell only. (27) As long as life resides in the body, so long 
the disciple, on being advised by the Guru, who is well versed 
in Sastras, should wear the Sivalinga on his body. (28) 


Notes : This action does not amount to suicide, which is a 
sin. It is an act of devotion, if done spontaneously. If it is not 
done, it would lead to hell. This is the intention of the statement 
here. This is in accordance with the Saivagamas. The following 
statements can be seen: fh4 dkiRhnfit I 

ctlft ^4 ipt hRc^m i i - (Suks. A., kri. pa., 5.48) - ‘If the Linga falls 
out of inadvertence, if it is broken or stolen by thieves, etc., or if 
it breaks off from the ‘pltha’, give up your life immediately.’ In 
other contexts, the Saivagamas show some liberal attitude in 
this respect: JWT fvif stiff?! I tr^UPjfh 

ct^sr f| i 11 wnt ^ 

<=h1m uwfgtRfasitt11 

11 (Suks. A., kri. pa., 7.53 - 5) — “Right 
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from that time when the Linga is made to be borne by the Guru 
in the initiation ceremony, the disciple should maintain without 
break the association of the Linga with his body. When the 
Istalinga is lost, another Linga cannot be borne. If the same Linga 
is discovered again, it can be borne without hesitation or else, if 
it is fallen into water and found again, it should be borne vigilently. 
In that case the VIrasaiva does not fall of from his status. If the 
Linga or the PItha is broken slightly to the extent of the size of 
barley - grain or its half or a quarter, no expiation is prescribed 
for it. But if by bad luck even the unbroken Linga is separted 
from the PItha (Saktipltha), no body can tie and wear it.” The 
sanction is here given for wearing the Linga again if the lost one 
is recovered, in the case of a VIrasaiva, that, too, in the case of 
Samanya VIrasaiva. There is no scope for re-initiation in his case, 
while it is allowed in the case of a Suddhasaiva: ^6*13 

I ^ 11 (Suks. A., kri. pa., 7.59). Even 

this sanction is not given to Visesa VIrasaiva (for instance, a 
Pranalingin) and Nirabhara VIrasaiva (Jangama). (Vide Suks.A., 
kri. pa., 7. 60-62; 7.75-76). A different view is expressed in the 
Paramesvaragama: Rn^iRcii^i I WINT 

qfct mr 11 (Para. A., 15.41) - “If the Linga, etc., are lost due to 
bad luck, another can be borne according to the procedure. It 
should be done in such a way as there would be no transgression 
of vow.” The same sanction is given in the case of Visesa VIrasaiva 
also. — Para. A., 15.49). But in the 

case of Nirabhara VIrasaiva, the old Linga, if discovered, can be 
borne. If it is not found, he should give up his body. (*pifawnfM 
I (Para. A., 15.74). 

Another statement is emphatic - : I (Para. 

A., 16.62) - “If the Linga is destroyed, he should give up his 
body.” Thus only in the case of Nirabhara VIrasaiva, it is 
prescribed that he should give up his body only when the Linga is 
totally destroyed. A general prescription is noticed in this case 
in the Karanagama: IRT % 55 % I 
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^7fT:l 3tRhzr 5=Tvf®i Tpt: JRipj I 3^ 

^ftl RrltfWKsR 11 tPIc^ 

fTUlRt 11 ^ TTOl fvif W[\ jji 

Wife! I I M|U|<-qih 

rc|^|cK1^qfwl^rML TJTt :SRT?[J I 3TFEF£=ff<H^-LlT-vIMI'HIpTTTTBTrPTI 
*reicMKH4>firld 11 (Ka. A., kri. pa., 10.30-36) — “Well, I 

shall tell you, O one devoted to vows! although it is a matter of 
secret. Even if the Linga is broken into two or three pieces, it can 
be bound by ‘sarjarasa’ (resin - the resinous exudation of the Sala 
tree) and borne again after doing Tattvakalanyasa (VIra. Pra., 
p.41-42) and worshipping it duly. If the Linga is rendered into 
powder, another Linga can be obtained from the Guru after getting 
all the Kalas restored again in it and can be borne. When the 
Linga is lost, I shall tell you what should be done. If the Linga is 
not found, the devotee should give up his life with devotion. If he 
is incapable of giving up his life, he should fast for twenty-one days 
muttering the Mulamantra and employing others to search for the 
Linga. If the Linga is discovered, he should wear it after worshipping 
according to his ability the Guru and the Mahesvaras. If it is not 
recovered with all efforts, he should give up his life with devotion. 
In case he is unable to give up his life, he should get another Linga 
from the Guru after getting it well - consecrated by him with the 
Kalas of the previous Linga and Sadadhvanyasa and then should 
wear it with great care.” Among the Saranas of twelfth century 
A.D., Cannabasavanna totally rejects the idea of giving up of 
life in this case : “Pratiyillada lingavu bhinnavayittendu tanuvina 
mele sastravanikkikondu atmaghatava madikomba drohiya 
mukhava nodalagadu; adentendade mantrabhinnavillavagi puje 
bhinnavilla; mahabayalolagana sancavanariyade atmaghatava 
maduva narakigalanenembenayya, kudala cannasangamadeva.” 
(Cannabasavannanavara Vacanagalu, No. 653) - “Considering that 
the Linga, which has no second, has broken, he who strikes himself 
with a sword and commits suicide, is indeed an impostor. One 
should not see his face. This is the point. Since the Mantra is 
not broken, the worship, too, is not broken. Without knowing 
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the relation within the Great Space, those who subject themselves 
to suicide do not deserve any mention, O Kudala Cannasangama- 
deva!” It may be seen here that Sri Siddhantasikhamani sticks on 
to the older opinion which is represented in some portions of the 
Saivagamas. What is noteworthy here is that prevention is better 
than cure. It is necessary to be vigilant about the Linga and wear it 
on the body with great care. 

cdltsdl- m fewi - 

Then if it is asked as to what is the use of wearing it and 
as to who have accepted it, the answers are given here — 

PHfJ-W STRUT -Mcjf|N!JU||VHHJ 

STT^Tijftfa: 'TTfTTW^f^TR^: 11? ^ II 

The wearing of the Linga is a merit and the destoryer 
of all sin. It is accepted by all the sages who are adept in 
Agamas. (29) 

cdltsdl—d)<^dl J IHlPl|^PlRr: I R ^ 11 

It means that all the sages who are well-versed in 
Virasaiva Agamas have accepted it. (29) 

cdltsdl- spfcr Rrl^Kuj 1^td- 

Then it is said here that those sages who aspire for 
liberation accept Lingadharana as twofold — 



: 113 ° 11 

Lingadharana is said to be twofold as external and 
internal by the sages who accomplish all objects and who 
aspire for liberation. (30) 


cditsdi—wwmr nttom 4 h cd*f ■. 1 n 

‘That which fulfils all desires’ means ‘that which grants 
enjoyment and liberation.’ The rest is clear. (30) 

Notes : The Sanskrit commentator follows the reading 
instead of the reading ‘^HMdl^din the text and takes 
it with ‘fvl^NTWb’. The meaning of the stanza according to the 
commentary is: The Lingadharana which brings enjoyment and 
liberation, is said to be two fold as external and internal by the 
sages who aspire for liberation. The reading followed by the 
commentary is better than the one followed in the text. The 
reading in the text accepted in the Kannada commentary by 
Ujjinlsa (vide Srlsiddhantasikhamani vyakhye by Ujjinlsa, p.23), 
is also the same. 

edits*!I— PbPKHMtfacddlij - 

It is said as to what is internal — 

f%r^r trjt wgi •McUitum 
WRT STRUT rKMI^IgdUJ 13 3 I I 

What constitutes the bearing of the Supreme Linga of 
Siva which is of the nature of intelligence and which is the 
cause of all, in mind, is said to be internal (Dlksa). (31) 

edits*!I—fdsjd tdRd^H'ArlST'T WRd 3KT^^i=bldld>f 
ttcPbRUj ^|cbMI^KG^f^WlT^?Tl^r^ld'HHPd dfrd^HfAl 
wfefFT wrt wih^ui ^3trita 

31-dR4^dK u irHc^l^dPlcd2f: 113*11 

‘Cidrupam’ means that which is characterised by 
existence, intelligence and bliss. It is the Supreme. That is 
why it is the cause of all and beyond space and time, i.e., it is 
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the cause of the universe which is characterised by space, 
time and form. ‘Sankaram’ means that which is related 
with Siva. What is said is that such a Linga exists. What 
constitutes the bearing of that Mahalinga in one’s mind, 
i.e., in one’s heart-lotus, in other words, bearing it in the 
form of meditation, is said to be internal Lingadharana. (31) 



Then the author reveals its nature in may ways — 


f^cr % TT rfrcj f^IcTR^ f?4|chKU|JJM 



The Supreme Principle called Siva is of the nature of 
intelligence, the cause of the universe, free from all 
defects, without parts, without differences, endowed 
with the lustre developed through the manifestation of 
existence and bliss, beyond all means of knowledge, beyond 
identification, sought after by the aspirants of liberation, 
the Supreme Brahman, the Mahalinga, beyond the worlds 
and inexhaustible. (32-34) 
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Since it is different from what is dull, it is of the nature 
of consciousness. Since it is different from Jivas, it is 
Supreme. That is why it is the cause of the world of movables 
and immovables, free from all defects, without parts, devoid 
of differences, of the nature of the seventeen Kalas of the 
‘Turyatlta’ state which encompass everything by virtue of 
their’s being of the nature of lustre of eternal bliss, incompre¬ 
hensible to the means of knowledge such as Pratyaksa 
(Perception), indescribable, resort for those who aspire for 
liberation, beyond the universe and unsublated by three 
times. It is called Siva, the Supreme Brahman. It is the 
Mahalinga itself. It is well known as Mahalinga. (32-34) 

Notes : ‘Turyatlta-saptadasa-kala’ - Details regarding 
seventeen Kalas are not known.^ 3tFR, etc., are 

mentioned among the seventeen Kalas. The source is not known. 



It may be objected that such a Mahalinga being without 
any place where it can be meditated upon, how can it be 
worshipped ? The answer is given here— 



That (Mahalinga) itself is found in three places in the 
bodies of all beings. In the Muladhara (the region two inches 
above the anus), the heart and the region between the eye¬ 
brows of all beings, Jyotirlinga (Linga in the form of lustre), 
which is called as Brahman by the Agamas, shines at all 
times. (34-35) 
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o4Ks4l- 


^1 'HTfcT, 


FRT: 

3WTT 3#mr 
l«f: I I 


That itself, i.e., that very Mahalinga which is stated 
above, is found in three places in all beings. It means that it 
has three places. The Mahalinga principle which is well 
known in the Sivagamas has been designated as Brahman 
by the Agamas, i.e., the Upanisads. That Jyotirlinga always 
shines in three places in all the beings. The three places are 
the Muladhara, which is the previous heart, the heart which 
is middle heart and the region between the eye-brows, which 
is the upper heart. It should be known through Guru’s 
instruction. (34-35) 

cdKsdl— tslNdd — 

If it is asked as to how the undivided Mahalinga became 
divided, the answer is given here — 

SWrofrRT irfrfevr W11M 113 5 II 

The Linga which is undivided and unmanifest, which is 
the beginningless Brahman and which resides inside, gets itself 
divided through its Mayasakti so that it gets worshipped. (36) 


cdKsdl— 




r:ll35ll 


The undivided and unmanifest, which is called by the 
term of eternal Brahman and which is the internal Linga is 
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one, but it divided itself for the sake of being worshipped. 
It is known as three-fold Linga in accordance with the 
difference in residing places. (36) 

Notes : Lingatrayarupam = Mahalinga divided itself into 
three forms as Istalinga, Pranalinga and Bhavalinga. This division 
was with a view to favouring the devotees: *ieiRri^ : fWT ^^TTcf 
I WT ^ feM H|U|Rrl^=hH,l I WlM<=i 

flthd wp l (Candra. J.A., kri pa., 3.23) - “The Mahalinga got 
itself divided into three in order to do favour to noble persons. 
The first one is Bhavalinga, the second is Pranalinga and the third 
is Istalinga. Thus it is threefold.” This is indicated by the 
Lingopanisad which says : =mPu’ and 

’rath’ (Linga. U., Unpublished Upanisads, p. 311). The 
Istalinga is meant for the gross body, the Pranalinga for the subtle 
body and the Bhavalinga for the causal body; the three Lingas 
reside in the three bodies: 5t^Rf JPT ’TPTPsP 

't>i< u K^4 n-jwPT wp I (Candra J. A., kri. pa., 3.45). The three 
Lingas should be worshipped with the notion that they are one: 
^iciHuieki^iPi I (Suks. A., kri. pa., 6.44). 


(o2fT O ) 43 PW 


- 


It may be asked as to how Parabrahman is regarded as 
of the form of Linga. The answer is given here — 


TJT: TJT: ^dlfrl W WW4I |^V9 11 

That into which the movable and the immovable world 
is merged and from which it is born again and again, is the 
Linga, the eternal Brahman. (37) 


(c*TT°) 


T, 3^: 3i<?dtRl M^dlRl 




f: I l?V9 11 
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That into which Brahman this movable and immovable 
world gets merged and from which it gets produced again and 
again, is the eternal Brahman and that is the Linga. (37) 

Notes : Here the derivation of the term Linga as that into 
which the world is merged (fvT - eih-id) and from which it is born 
(tj = rrrzfh). ^ The Saivagamas give this 

derivation to show that the Linga is the Brahman : 
f^pTT I J|=hltlrbtdrsRr<i=K1l fvif ^IlRwnbl I #=T TOP 

ft Wt I (Suks. A., kri.pa., 

6.5-6) — “Li stands for the sense of ‘merging’; by ‘bindu’ 
(anusvara), ‘maintenance’ is meant; ‘ga’ stands for creation; thus 
Linga is the cause for creation, etc. Since this form of the movable 
and the immovable world lies merged in it and emerges from 
it at the commencement of creation, it is said to be ‘Linga’. 
## fas}4i*14>HJ I (Candra 

J. A., kri. pa., 3.8) — “The world consisting of the movable and 
the immovable lies hidden in its belly and is born once again from 
it. It is Linga, the Brahman?” This derivation is in accordance 
with what Upanisads speak of Brahman: ^ W 
7TRT I (Chand. U., 3.14.1) — “All this is Brahman; it should 
be silently medicated upon as ‘that from which everything is born’ 
(*T = ^iidd), ‘that into which everything is merged ’ (oT = eTA) and 
‘that by which everything lives’ (®Fb = 

1^1*1*41 (Tai.U., 

2.1) — “That from which all the beings are born, in which those 
that are born live and into which they go and merge, is the 
Brahman. That you should enquire into.” 

cdKsdl-3Rrlpf frmfrl - 

What is said above is explained here — 


I \^6 I I 
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Hence it is called Linga which is of the nature of 
existence, bliss and intelligence. It is designated as Brahman 
because of its nature of largeness and enlargement. (38) 

cdKsdl-d¥lld RR HijiRl# 


RTWm 'RIT: 11? 6 11 

Hence the Linga, i.e., the Mahalinga, which is of 
the nature of existence, intelligence and bliss is called by 
the name Brahman because of largeness or greatness 
and because of expansion in as much as it is prone to the 
creation of universe. It is so known, well known. This, the 
Parabrahman, is itself the Mahalinga and the Mahalinga is 
itself the Parabrahman. (38) 

Notes : This echoes the Saivagama statement - “awifmj( 
W nRqqi-KeRWL’’ (Suks. A., kri. p., 6.11). 

cdKsdl- 3T?irRrTWR%bR R RRhB ^ d H M < Rrltf- 


It is said here that the internal initiation consists in the 
concentration on the ‘Jyotirlinga’ (Linga in the form light) 
in one of the places mentioned here— 

3TTSJI^ ^ cnftr cTT frRTTRI 

f^STTWl I 11 

The concentration on or the cherishing of the Jyotir- 
linga in the Muladhara, the heart or the region between 
the eye-brows, constitutes the internal Lirigadharana 
(initiation). (39) 

oH\isH \— ^34 13^11 It is clear. (39) 

Notes : This is designated as the Pranalinga in the Saiva¬ 
gamas : fWIfifw^l w«|u|R]#*Wlg4HJ I 
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*41 I (Candra J. A., kri. pa., 3.35-36) 

— “That Linga which has the mind as its place in the pranas 
(vital airs) and which is the Siva residing in the lotus of heart, 
should be grasped as the Pranalinga. It is that which is of the 
nature of light and it is the principal abode of the Great Lord.” 
Sadanandopanisad seems to be the source of this; see: 

f^: 11 (Unpublished 

Upanisads, p. 378). 

o4Ks4l-3TT - 

Then it is said as to how it should be cherished — 


STTSlft 




I IXo | | 


The Yogin should cherish the Linga as of golden hue in 
the Muladhara, as of coralline lustre in the heart and as of 
crystalline lustre in the region between the eye-brows. (40) 

c4Ks4l— IXo 11 It is clear. (40) 

Notes : This is an echo of the following statement from the 
Candra J. A. : 4>H4>ms4 tJWT 3lWf>rcf 

M=hlRici*yl l (kri. pa., 3.33). The reading in the second half may be 
noted. According to this reading the Linga (Pranalinga) should 
be cherished as of lamp’s light. 


cdKsdl— 


fWm- 


- 


Then it is said that the internal Lingadharana is superior 
when compared to the external Lingadharana — 


&IKUIM | ix^ 11 
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The internal Lingadharana is said to be Nirupadhika 
(one without any external factor) Lingadharana. Those 
who wear (cherish) the Linga, which is of the nature of 
consciousness and which is related to Siva, in the heart, 
would never come within the range of terrible trans¬ 
migration. (41-42) 

<XJKs4l-IX ^ 11 IIX^ II 

It is clear. (41) It is the highest liberation. (42) 

cdKsdl— rT7^lHc44li3 - 

How is that? The answer is given here — 

: I 

^TTUT | 1X3 11 

The cherishing of the Linga inside, the experience of 
self-knowledge and the power derived from Guru’s worship, 
constitute the cause for the wealth of liberation. (43) 


cdKsdl- "3ITrfTefT^T?r 



In accordance with the Sruti statment ‘Atmalabhanna, 
etc.,’ meaning that ‘there is no better achievement than the 
attainment of Self,’ there should be sharpness in the 
knowledge of Self which removes the ignorance in the 
form of Tam not Isvara’. The other one is the power derived 
from the worship of Guru. Both these also constitute 
internal Lingadharana, which is the cause of the wealth of 
liberation. (43) 
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Notes : ‘‘^icH<ni*PT (Sruti; source is not known). 

Through the realisation of the real nature of self (as Brahman). 
One reaches the highest state of Mukti; nothing can surpass this: 
^ fan? *i<4)nRrlki cfSJSicHdG TOntS^T 

fKTN? ’rat cJla^iicn: 11 (Sve. U., 2.14) - ‘Just as a mirror rubbed with 
mud and cleansed appears brilliant so does that being who has 
realised the principle of Self attain fulfilment free from sorrow.’ 
This Self-knowledge is ‘atmalabha.’ It becomes sharp through the 
concentration on the internal Linga. 

A Rid W 

Hence, in the case of the Sivayogins whose hearts are 
not unsteady, the interest is in cherishing the internal Linga. 
This is said here — 


^ I I** I I 

In the case of the Yogins who are endowed with 
detachment and knowledge and who are of firm mind, the 
interest is evinced in the concentration on the internal Linga 
but not in the external Linga. (44) 

cilllsill— IX* 11 It is clear. (44) 


cdllsdl— 


If It is asked as to whether Brahman, etc., who are 
mature, would realise the Jyotirlinga through association 
with knowledge, the answer in given here — 

WT cU-HdlsUlU HlchMI: I 
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Tlf ^ -McJchNUlchKUlH i 

ilVdPd ^ 11 

Brahman, Visnu and Rudra, the lords of quarters such 
as Indra, the sages, the Siddhas, the Gandharvas, the 
demons, the human beings, all these visualise in their heart 
the Linga which is the cause of all causes and which is of the 
nature of supreme bliss, through Jnanayoga. (45-46) 

cmtsm— 3H ^frT TT*f- 

RTTf§RT:, T ^ 


RTTf§RT:, T ^ 

W$W {\11 

Here according to the Sruti statement “Brahmavisnu- 
rudrendraste, etc.,” meaning that ‘Brahman, Visnu, Rudra 
and Indra give birth to all this,’ Rudra referred to here is 
that Rudra who comes within the range of this activity (of 
creation, etc.,), but not that Rudra who is the Mahalinga 
that happens to be the cause of the trinity (trimurti). This 
should be understood here. (45-46) 

Notes : 

4>lbJ|Hi WMT (Atha. Sikh. U., 

3.4) - ‘Brahma, Visnu, Rudra and Indra give birth to all this 
world with all these senses and all beings. They are not the cause 
of causes. Sambhu, the lord of all, who is endowed with all 
lordships, is the cause’. Accordingly Rudra referred to here is 
the Rudra, who comes within the fold of trinity, but not Rudra, 
the Parasivabrahman, which is the Mahalinga. 

c^Ksdl— dWId 


Hence it is said that the internal Linga should be 
cherished in order to get oneself freed from all the sorrow 
of transmigration — 
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3TRTm^|c|^i^M3jV|b|cHViy=W^ I 1*19 I I 

Hence the wise one should with all efforts cherish inside 
the Supreme Sivalinga in order to get relieved of all 
afflictions. (47) 

c4Ks4l— IAV9 || It is clear. (47) 

c4Ks4l-f^R#T7^R^lFlMl - 

It may be objected as to what purpose is served by 
external Lingadharana. This is answered here — 






II V6 I I 


Whether one is able to undergo internal Linga- 
dharana or not, one should have external Lingadharana as 
its replica. (48) 

c4Ks4l—3t'dP^-4KU| ^144: PbfacbfaldlR- 


ffd faMldlcbcp 
I IXi 11 




Whether one is capable of having the internal Linga- 
dharana or not, one should wear the external Linga made 
up of crystal, stone, etc., thinking with certainty or without 
doubt that it is the replica of the internal Linga, i.e., the 
replica of the Mahalinga of the nature of consciousness 
residing in the heart-lotus. In accordance with the statement 
of the Sivaloka, viz., “Bindusvarupamalamulapltham, etc.,” 
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meaning “that the Linga of the nature of consciousmess, 
which has ‘bindu’ as its pure base (mulapltha), which has 
‘nada’ as its upper part (urdhvapltha — linga) and which 
has the artistically carved ‘gomukha’, is residing in the heart- 
lotus”, the Virasaiva should wear the external Linga of that 
form for the purpose of cherishing the internal Linga. (48) 

Notes : (Si. Aloka ?). It maybe noted 

here that the Sadanandopanisad has already spoken about this : 
SRWfwicHlH 411 

f^§: I (S.U., Unpublished Upanisads, p.379) - “The 
knowers of Sivatattva are aware that the Sivalinga given by the 
Guru after due purificatory process, should be borne on his chest 
by the Brahmana who may be or may not be able to possess the 
internal Linga.” 

c4Ks4l-3T?T Hdlfd^ ftwtfd - 

Then the author shows the division of the Mahalinga — 

IHIBHUJ 

TSJrT SJnft rRp I 1^ 11 

M<ld4< <4clilcki I mo | | 

The Linga (Mahalinga) is said to be three-fold as Sthula 
(Gross), Suksma (Subtle) and Paratpara (Higher than the 
Highest). This Istalinga which is borne outside on the 
body, is the Sthula. (49) This Pranalinga which is made up 
of feelings inside, is the Suksma. That which is said to be 
Paratpara is spoken as Trptilinga (the Linga in the form of 
contentment). (50) 

oMiU'Mi— fdWT HSlfd'S-rHoqsf:, M<iot<rHRi 


fa Putt i th' 
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mR^4S 



M<lcM<RiRl Hldd chi qRiR i^Th c^- 4 a ^T?f: IIV ^-*a o | | 

‘Linga’ means the Mahalinga. It is threefold as Sthula, 
Suksma and Paratpara. Among them that which is borne 
outside on the body is the Istalinga; it is the Sthulalinga. 
That Linga which is inside in the heart-lotus and which 
is made up of feelings, i.e., which is of the nature of feeling 
of mere existence, is the Pranalinga; it is the Suksmalinga. 
That Linga which is said to be Paratpara, is called as 
Trptilinga. (49-50) 

Notes : For the threefold division of the Mahalinga as 
Istalinga, Pranalinga and Bhavalinga and their association with 
the three bodies, Sthula, Suksma and Karana respectively, see 
notes under stanza 36 (6.36) above. It may be noted that the 
Bhavalinga is designated as Paratparalinga (Trptilinga). This 
can be first found indicated in the following statement of 
Sadanandopanisad; 

Trnrc ^ I ’ (S.U., Unpublished Upanisads, 
p.379) — ‘This linga is Sakala (Istalinga), Sakalaniskala 
(Pranalinga) and Niskala (Bhavalinga); It is respectively Sthula, 
Suksma and Tatpara; Sthula is on the Sthula (sarlra), Suksma is 
in the Suksma (sarlra) and Tatpara is in the Karana (sarlra).’ 

c4Ks4l- J&ii RfRN — 

If it is asked as to why the Sthulalinga (Istalinga) should 
be borne, the answer is given here — 

41lcMld)d0c^cki iTFs^T I 



fST: llh? II 

The wise person should vigilently wear always on his 
body the Istalinga, the actual form of that which is beyond 
conception, which is the unmanifest and which is the 


Parabrahman designated as Siva, as it removes what is 
undesirable. (51) 


c4Ks4l— 3F2FRT ^WNRl\3M^f^PTFR^ FRFRFW- 

^RmiR^kd: R^KOmdSUIlRlINR^kd:, ^9M<ldR^RdM4Hd:, 

“^4^c4«l4RR:Rr5 

RoHMHRi^JI:, ^im#T I lh \ II 


The ‘unmanifest’ (avyakta) means ‘that which is beyond 
the range of external senses’ as it is without form, etc. It is 
‘beyond conception’ (bhavanatlta) in the sense that it is not 
within the range of conceptual knowledge as it cannot be 
known through the operation of ‘mala’-filled mind. It is the 
Parabrahman designated as Siva, i.e., it is the Parabrahman 
which is called Siva and which is well known in the Vedas 
and Agamas. Since it removes what is undesirable in the 
sense that it gets rid of the undesirable thing in the form 
of the cord of transmigration and grants the desirable 
thing like the higher liberation, it is the Istalinga, which 
is actual, i.e., directly perceived. Such an Istalinga which 
is established in the statement of Atharvasiras, viz., 
“Istamurjam tapasanuyacchata”, meaning, “The energy 
in the form of Ista (linga) should be obtained through 
penance,” should be vigilently borne on the body by the 
wise person who is adept in the Vedas and Agamas. (51) 

Notes : aHui^^sa” - This statement is said be taken 

from Atharvasiras. But it is not found in the available Atharvasiras 
(vide Saiva Upanisads, pp. 20-38). The Istalinga removes what is 
not desirable, i.e., the fetters of transmigration and brings what 
is desirable i.e., liberation. It is said - “FlSFtsF wi (L.S., 

Unpublished Upanisads, p.31) - “The wearing of the linga is itself 
liberation.” It leads to liberation. That body which is without 
Lingadharana should not be seen - “'Wf ^ 

(L. S., Unpublished Upanisads, p. 310). 
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oMKs'MI— ?RTt - 

Then, if it is asked as to where this Istalinga should be 
borne on the body, the answer is given here — 

ijfsf cTT cbU6^ cfT ^ 3S[r: cfTI 

fr #wzrwd -anft r m? n 

The Sivalinga (Istalinga) should be borne on the head, 
neck region, arm-pit, chest region, belly or palm. (52) 

Notes : Compare : ‘ ^ 3Ptl 

«fpf gtsqipRHj I ’ ’ (Si. Si U., Unpublished 

Upanisads. p. 381) - ‘The Pranalinga (Istalinga) should always 
be borne on the head, neck, chest, arm-pit, navel or hand (palm). 
It should be borne in accordance with time-ridden practice after 
knowing it from the Guru. It is said that the chest region is the 
main place.’ It may be noted here that the Linga should be borne 
on the region upto the navel, but not below the navel-region. 
See the next stanza. 

oilKsill-3W - 

Then the prohibited places are told — 


STRUT MlMcbKUW I 

trttt tawl w itrw%^t srrr^n m3 11 

To wear the Linga below the navel region is the cause 
for sin. It should not be borne at the top of the tuft of hair, 
on the back or near the anus. (53) 

cJTRsUT— 3^ - 

Then, if it asked as to where this Linga should be 
worshipped, the answer is given here — 
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3T^^7Rl^bL||^: dbi^ 4THlfed: I m* 11 


^rfui 4U$cmi ii^TT i i 

He who wears the Linga is always pure. He should 
worship the pleasing Istalinga with concetration on the seat 
in the form of palm through sandal paste, flowers, etc. (54) 
The worship (of the Linga) on the seat in the form of palm is 
ever superior to the worship (of it) on any other seat in the 
case of all Virasaivas who are desirous of liberation. (55) 

Notes : - compare : 

WMslliir^-wh^T:FfT?fl ^4^111” 

(Si. Si. U., Unpublished Upanisads, p. 381) - ‘Walking, standing, 
closing the eyes, opening the eyes, sleeping or waking, he who 
wears the Linga is always pure. He with his pure body never gets 
stale (impure) whether he takes food or discharges urine, etc.” 
Saivagamas speak of ‘Karapltha’ as the best for Virasaivas to 
worship the Istalinga : WFT 413 F3 4thR: I mMi 

l3T8il^^f|:4f3n??r^Hlf^=hlRui: =h<H^1- 

FtHu: II.I (Para. A., 13, 8,10,16) 

— ‘For an ordinery devotee, any seat is good, while for a person 
who knows Siva, Panipltha (Karapltha) is great and the Linga 

is the movable and the immovable world. For less eligible 

persons, other seats (plthas) are prescribed. But in regard to the 

daily worship of the Linga, the palm-lotus is the foremost. 

To serve as the seat of worship, the palm-lotus is the best.’ 

c4Ks4l-3T?K lAlffdlUi - 

Then, if it is asked as to who have accepted the 
‘Lingadharana’ the answer is given here — 


STTRTf^TTT^T 


r: i ms 11 
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yK^Prtcbli^ m^9 11 

The gods, Brahman, Visnu, etc., and the sages, Gautama, 
etc., wear always the Linga especially on their heads. (56) 
All the Saktis, Laksml, etc., who have clear manifestation 
of devotion to Siva, wear the Sivalinga day and night at the 
top of their foreheads. (57) 


oUiMi—; 


'I I I 


By this it is told that ‘Lingadharana’ is meant for both 
men and women. (56-57) 

Notes : There is no discrimination between men and women 
as regards DIksa in the VIrasaiva tradition. Saivagamas have 
especially advocated DIksa (Lingadharana) for women on two 
grounds; Firstly, they are given DIksa so that they become eligible 
to participate in the religious activities, etc., with their husbands 
who have received DIksa: Mf^: I F #*11 

Flit FF: 11 (Ka. A., kri. pa., 2.67; also see 2.68-69). 
Secondly, they are given DIksa (Lingadharana), because they are 
also eligible for Moksa. They may be dependent on their husbands 
in religious rites leading to heaven and in worldly activities. But 
they are free in respect of Moksa. Hence, women should also be 
given DIksa : wt cj Hklun^cki spfg I Ft?# ^ *dld-*i 

fd^cl I 11 (Ka. A., kri. pa., 2.70). 

Here it is said as to where ‘Lingadharana’ is propounded- 


clIfVM-W H^RTRI \ 1\6 11 

‘Lingadharana’ has been advocated certainly for the 
VIrasaiva in Veda, Sastra and Purana and also in the 
Agamas, Kamika, etc. (58) 
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c-MKsdl-3RI fcfT <JR - 

Then it is said as to where it (Lingadharana) is known 
in Veda — 




i 11 


‘Pavitram te vitatam brahmanaspate’ (O Brahmanaspati! 
Your ‘linga’ is sacred and all-pervasive) — says the Rgveda. 
Hence, the Sivalinga is sacred and without defects; it should 
be borne (on the body). (59) 

own— “■qfa? % fsm wwt” sfir sin i ni 

dFHKHIH i l ^ I II 

“Pavitram te, etc.,”— says the Rgveda. O Brahmana¬ 
spati! yours, i.e., your ‘Linga,’ is expansive in the sense that 
it has spread from Siva to earth, is sacred and hence it is 
without ‘dirt’ in the sense that it is without any defect. Such 
a ‘Linga’ should be borne. (59) 

Notes : The full Mantra of the Rgveda cited here is: “dfM 
fr farm fwr: i ^dkid^ crtf! 3-t?^ ^tftf 

Ssid'WrtHHUiiid 11” (Rv. 9. 83. 1). The meaning of this Mantra is: 
“O Brahmanaspati! i.e., O Parasiva, who is always residing in 
the body in the form of Linga, your Linga that is designated as 
Brahman, is pure (pavitra) in the sense that it is fit to be borne at 
all times. It is expansive (vitata), as it assumes many forms as 
Istalinga, Pranalinga, Bhavalinga, Acaralinga, Gurulinga, 
Sivalinga, Jangamalinga, Prasadalinga and Mahalinga or as it is 
many in view of each devotee wearing it on his body. It is the 
Lord (Prabhu) who is capable of restraining and conferring 
favour. It pervades (lit., you pervade) all the bodies (sthula, 
suksma and karana) of the devotees. That body which is not burnt, 
i.e., not purified by the process of DIksa and which is on that 
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count not baked (not ripe), cannot get that Linga. Those who 
are possessing knowledge and who resort to that Linga, get that 
Linga.” (It may be noted here that the six lingas, Acaralinga, 
Gurulinga, Sivalinga, Jangamalinga, Prasadalinga and Mahalinga 
are the forms of the three Lingas, Istalinga, Pranalinga and 
Bhavalinga). The interpretation of the above Mantra has been 
given in the next two stanzas. 

c-UKsdl-- 

If it is asked as to what is the use of wearing it, the 
answer is — 

sT^PJT: I 

ifer PcH^ld dr-Ml-tlchlxlI l^o 11 

By ‘Brahman’ the Linga is meant. The ‘Lord of 
Brahman’ means ‘Isvara’. That Linga is well known as 
sacred. By its association, the body is pure. (60) 


cilKsMI- 

ll^o || 




It (the Linga) is sacred. Hence by its association, the 
body also becomes pure. (60) 

c^lKsdl 3T^?n^T f^ Tl%vTt T ^IK^Rrdl^ - 

It is said here that such a Linga should not be borne by 
one who is without Dlksa — 


3TBT: 




11^ II 


He who has an unbaked body is indeed ignorant. He is 
immature as he has not undergone any purificatory process 
(Dlksa). He who is without Dlksa should not actually get 
that Supreme Linga. (61) 
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otIKsdl—3PTWJ; 3^TH: 3 hmRm=M 

:, 3^r: 

^NIT^I 3Tf^T^f - “Sldkld^ rHFft 3T^%” ^fTT: I rl^ 
3TFT ^Rl T^dRrd^fhr^: I 31-H ^piT^tl 

^ rdTdfHfd 1^11 

‘He who has an unbaked body’ means ‘he whose body 
has not undergone penance’. ‘Ama’ means ‘he who is 
immature’ in the sense that he is not given to renunciation. 
‘He who has not undergone any purificatory process’ means 
‘he who is without Saiva initiation. He is ‘ignorant’ in the 
sense that he does not have the discriminatory knowledge 
of what is eternal and what is non-eternal. He who is without 
Dlksa is the one who is without compassionate favour 
of the Guru. ‘Saksat’ means ‘actual’ (perceivable). Such a 
person should not wear that Supreme Linga. In this sense 
there is a Sruti statement - “Ataptatanurna tadamo asnute” 
‘Tadama’ should be split as ‘Tad’ and ‘ama’, ‘Tat’ (that) 
means ‘that Linga’. By it is indicated that that Linga alone 
which is granted by the Guru, who is pleased, brings 
enjoyment and emancipation; but that which is borne on 
his own is without any reward. (61) 

Note: “^a L ddj > 4....” (Rv., 9.83.1). This is taught by the 
Saivagamas: "fTT^Rtaii fsRT jdfIAn^i< u iHj 7T ^FTffr ^1TT> ntt 

l l”(Para. A., 1.76) - ‘He who wears the Linga 
without Sivadlksa, attains terrible hell; so does he who rejects 
it without devotion.’ 


c-dlGdl-3T?1 IdffdRuj zn^Tf ^IcKAlIrdld - 

Then it is said that there is Yajurveda statement as 
regards ‘Linga-dharana’— 
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r: 1 159 11 


Since the Yajurveda declares that Rudra’s auspicious 
body (Linga) is not terrible (peaceful) and shines on the 
sinless persons (devotees), the Saiva initiation (Linga- 
dharana) is without any blemish. (62) 

oihtsdl-''^T%^r^|c|l dl<NUli4N«fclR»H)” I 


otlltsdl— "^T%^^|c|l d^UliMN+lRlH)” ##5s?#T:1 
3TW: 

^r < m j l'Hl c Kl: Pd 3 ^ 14^1^=61 ^TT3T^tTT^TRTT, 

3PTTWR1) 3P7T^| W1?T ffrl 3TWbT?lt, 
ftsRTT, ?fcr ^IT , W %T%, OTrl^k: s^Pd^H^, 
3PT4f%: wflcT^f: 11^ 11 

“Ya te rudra siva tanuh, etc”, is the statement of 
Srirudra (a chapter of Yajurveda). The meaning of this Sruti 
statement is: O Rudra, your auspicious body, i.e., the Linga 
form consisting in the communion between Siva and Sakti, 
is not terrible, i.e., peaceful. It is ‘apapakasf in the sense 
that it shines (kasate) on the sinless persons (devotees - 
apapesu). It resides there in the form of the Istalinga. Since 
this is declared by the Yajurveda, the Saiva rite connected 
with Sivalinga is free from ‘agha’, i.e., sin. (62) 

Notes : ^ f^M d^ldUliMN'WR'HV’ (Tai. Sam., 4.5.1.1). 

Its meaning is given in the Sanskrit commentary, 

- It is not known from which Agama this is taken. The same 
idea is presented in another Agama : "foT^ ^144 TfTajlh^TT^pntT- 
cHcbHj” (Suks.A., kri.pa., 6.7) - ‘This Sivalinga is of the nature of 
both Siva and Sakti’. This is elaborated thus : "hwh: 

I deilfcScbl 11 cT^tt: 

^TT cR nRlfkdcll 11 ^TT WTT ^TT °*TRTT ^ I dWlRvt^rHRHs4ld 
ii^ft^'KrirHcbH N l l” (Suks.A., kri.pa., 6.3-4) - “Siva who is of the 
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nature of ‘nada’ is actually the Linga and Mahasakti who is of the 
nature of ‘bindu’ is its ‘PIthika’. By the communion of those two, 
‘Kala’ is stablished in it. That ‘Kala’ is extremely subtle; it pervades 
everywhere and at all times. Hence the Linga is well known as 
consisting of‘nada’, ‘bindu’, and ‘kala’.” The same idea is presented 
in different terms in another Agama: m?fT Rrat ^rucr: 

ftmi M: f>4TfoFT ft or# 11 ... dW^ifdl'Kdl’tTsf ^#4 I 

ftfswRltf l”(CandraJ.A;kri.pa.,3.18-19)-“She, 

the Goddess, i.e., Sakti, is the mother and he, i.e., Siva, is the 
father. In the case of the devotee of the parents, the excess of 

compassion (of God) grows.Hence, in order to realise internal 

bliss, he should worship the Sivalinga which is of the nature of 
parents of the world.” See also the present work - 11.32. 


Then after having concluded the Lingadharanasthala, 
the author indicates the commencement of Bhasma- 
dharanasthala — 


1 1^3 11 


im Lifted: -mm: 11 $ 11 


He who wears the Linga, whose inner soul is restrained 
and whose mind is ever dedicated to the worship of Siva, 
should apply according to procedure the pure and charming 
Bhasma for the removal of all the impurities. (63) 

Here ends the sixth chapter dealing with 
Sthalas called Gurukarunya and Lihgadharana under 
Bhaktasthala in Sri Siddhantasikhamani, 
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which is composed by Sivayogin, the great teacher among 
the great Viramahesvaras, and which happens to be 
the gist of Vedas, Agamas and Puranas. (6) 

ciJKs^l— ^T: fafsnfl f^TRW^T;, PPRTRRTrfTT 

f^fRT:^T:, f4c*T ^ f^fel^nW: 

^ H4l$< 4 -( N 3TfLrr Pl4(rl WT 

^IMlcWM=hRu| %JKi|Rri|4:11^3 11 



*J)yrQ4cllcHUhlUIQI<lcll<ZfftW-*J}yftd)ud'tlALII fctifcldldi 
driiijriichihsimii %lRt$wfyiuwfuiciiHsuiiii v&rvm 
iJbcblbUiirritf Wimytf) im WZ: lifted: WUW: I IS 11 

That person who is endowed with Lingadharana 
(initiation consisting in the wearing of Linga), has his inner 
soul refined in the sense that his inner senses are rendered 
pure and is ever dedicated himself to the worship of the 
Linga. He who is thus wearing the Linga, should apply the 
charming and sacred Bhasma according to procedure set 
down in the Sastras. (63) 

Lirigadharanasthala ends 

Here ends the sixth chapter dealing with 
Gurukarunyasthala and Lirigadharanasthala under the 
Bhaktasthala in the commentary on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya, who is the foremost among 
those who are well-versed in Grammar, 

Mimamsa and Tarka (6). 

• •• 




lifted: 



3TO 


-(<0 


oil Usd I- 3W T MHRcI^-IH” ffcIXffegWT- 

Wl^f ftWlfcl I 3T^T^ ftwfWWW’i 

ftwtfd — 


Bhasmadharanasthala - (6) 


Then Sri Renuka expounds Bhasmadharanasthala 
which is well known in the Sruti as evident from the 
statement “Bhutyai na pramaditavyam” meaning that ‘one 
should not be negligent towards Bhuti (Bhasma)’. Here he 
first propounds the doctrine of the cherishing of Bhasma of 
adjunctless type (Nirupadhika-bhasmadharana) in two 
verses — 

Notes: (Tai. U., 1.11.1). 


xrfg^t PlddlVN: I 

dcUlcki cTSJT II ^ I I 

IHTTWTJ 

^ JT^TWTT pir^ ^RRSTTfrUT: I R 11 


He who is endowed with the application of Bhasma, is 
pure and of controlled aspirations. Those blessed persons 
who cherish the Mahadeva (Great God) full of resplendence 
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7IFRS 


as the Mahabhasma, who is said to be Siva by name and 
who is likewise called ‘Bhasita’ due to shining (bhasana), 
are the foremost among those who apply the Bhasma. (1-2) 


cdl'MI— 


^ I ^ WT^Ttfd:” 

'HAM Mldfd'H-AAlRlfd^-H M IdRl R-mP-IvIRtI : ^ ^1 


THFR 


WHAlfrT WW: #31 ^ ^##d^JP3TT cl gis^TT 

g^wrcift# W^-'R M 


He who has applied Bhasma to himself and who wears 
the Linga, is the one with restrained aspirations. With 
meditation on Bhasma, there is a bond (with Siva); with 
meditation on Bhasma, there is the remembrance of 
Pancaksarimantra; hence, with meditation on Bhasma, the 
devotee attains Siva-hood (the state of Siva). He becomes 
one of controlled mind thinking that Bhasma is of the 
nature of ‘Jyotirlinga’ (Linga of the nature of lustre), in 
accordance with the Bhasmajabalasruti which says “Sa 
esa bhasmajyotih, sa esa bhasmajyotih” meaning that he 
(who applies Bhasma) becomes ‘Bhasmajyoti’, he becomes 
‘Bhasmajyoti.’ He becomes sacred (pure). That Bhasma 
which is the ‘Jyotirlinga’, is designated as ‘Siva’, i.e., said to 
be Parasivabrahman’. It is full of lustre in its form as 
‘Jyolirlinga’. The ‘Mahadeva’ (Great Lord) is called ‘Bhasita’ 
because of ‘bhasana’, i.e., shining. Thus thinking Parasiva 
as the ‘Mahabhasma’, the blessed persons who are the best 
and who wear the Linga, remain the foremost in the sense 
that they cherish the Principal Bhasma (Siva). It means 
they are those who cherish the Bhasma without adjunct 
(Nirupadhikabhasma), i.e., Siva. (1-2) 
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Notes : ‘ TH35 ^ 135 ’ ’ - This is cited by the 

Sanskrit commentator as taken from Bhasmjabalasruti (Upanisad). 
But in the available portion of the Upanisad, (vide Saiva Upanisads, 
pp. 129-147), this statement is not found. It is, however, found in 
the following statement of Brhajjabapanisad: "W 

135 l” (Br. Ja. U., 7.14) - “Whoever has the mark of 

‘tripundra’, wherein the first line (parikti) is ‘Prajapati’, the second 
line is ‘Visnu’ and the third line is ‘Sadasiva’, is the ‘Bhasmajyoti’ 
(the lustre in the form of Bhasma).” Bhasma is the lustre of Siva: 

“ to fw: 1 r 

(Candra J. A., kri. pa., 6.66) - “This Bhasma is the lustre of 
Sambhu (Siva); through meditation on it, Siva is meditated upon; 
through the vision of Bhasma one attains the vision of Siva.” 
Bhasma is looked upon as Siva himself, who is the inner soul of 
all; WfcAM) «njcT 1 13 ^ 

mRkf'mI 11” (Br. Ja. U., 2-2) - “Just as Agni is one and having 
entered the world, became many assuming the forms of those 
which he resorted to, so is the Bhasma one and inner soul of all 
beings, yet assuming many forms as residing in all forms and 
remaining outside also.” (Compare : Katha U., 5.9). Siva is thus 
the Mahabhasma. It is this cherishing of Siva as the Mahabhasma 
that constitutes ‘Nirupadhikabhasmadharana’. 


omwn — 3 t?l 


Then the author expounds the nature of ‘Sopadhika- 
bhasma’ (Bhasma depending on external factors)— 



That which is born from the fire sanctified by Siva- 
mantra to the accompaniment of Mantranyasa, etc., is called 
as ‘Sopadhikabhasma’ by the experts in the art of preparing 
Bhasma (or in the Sastra pertaining to Bhasma). (3) 
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c4Ks4l- 


pf 'HciRl, 




1:113 II 


The Bhasma which is born from Sivagni, i.e., the fire 
which is sanctified by the mantra dedicated to Siva, to the 
accompaniment of Mantranyasa, etc., which means ‘to the 
accompaniment of Nyasa by Pancabrahmamantras’, is 
the Sopadhikabhasma. So say those who are experts in 
Bhasmatantra, i.e., experts in Saivagamas. (3) 

Notes : It is about this ‘Sopadhikabhasma’ that the details 
about preparation and use are given. 

cmrsm— Wf: =bK u i^T - 

Then it said as to how this Bhasma has five names due 
to five different reasons — 

$TTT *TWT: I 

TTrTTf^T MsHWlfa I* I I 

Vibhuti, Bhasita, Bhasma, Ksara and Raksa — these 
are the five names of Bhasma often due to five reasons. (4) 

c4Ks4l— Wg^l I'k 11 It is clear. (4) 

Notes : These names of Bhasma are already known in the 
Br. Ja. U. (1.15) : ‘‘f^PJppffcRT wr i” 

Para. A. (17.60-61) mentions four of these names; it does not 
mention ‘Ksara’. 


c4Ks4l-f^l WTRT- 

The author speaks of the reasons to show that they (the 
names) are true to their meanings — 
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dvd^lHJHId I 

N 


xmiRT ^rrW^TTfTTWTJ I 


nPuM nm i 


It is called ‘Vibhuti’ because it is the cause for prosperity, 
‘Bhasita’ because it reveals the spiritual truth, ‘Bhasma’ 
because it threatens away sins, ‘Ksara’ because it makes all 
the adversities to flow away and ‘Raksa’ because it protects 
from all evil beings. (5) 



It is called ‘Vibhuti’ because it is the cause for the 
eight divine faculties (aisvarya) such as ‘Amman’, ‘Bhasita’ 
because it reveals the principle of Siva, ‘Bhasma’ because 
it frightens the sins committed by the mind, speech and 
body, ‘Ksara’ because it causes the adversities born of three 
affictions to vanish and ‘Raksa’ because it protects from all 
evil beings, planets, Yaksas, etc. (5-6) 


Notes : It is already noted (vide notes under stanza 4 
above) that the five names of Bhasma are known in the Br. Ja. U. 
The siginificance of those names are also given there: “wht- 
i wr *ii*Hi4hdHj Pirwi wj 

“With those five names it is called. It is called ‘Bhuti’ (Vibhuti) 
because it is the cause of divine faculties (aisvarya), ‘Bhasma’ 
because it devours all sins, ‘Bhasita’ because it reveals the spiritual 
truth, ‘Ksara’ because it makes all adversites flow away and ‘Raksa’ 
becaue it protects all round from evil spirits, ghosts, goblins, devils, 
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epilepsy, fear of transmigration, etc.” Same explanation of four 
names is found in ParaA., 17.60-61. “’TORIES!?!tfrati 
’jfcPffaRt *T?T: l” 

oMI-MI—H^dRl*lfsh^f*R: ^bpH^^oTl 


It may be asked as to what is the source of this kind 
of difference in effects. The answer is given here that it is 
through their sources, the cows — 


XflfTTT^t f^^rfrTT: •H^MlfcclcHd : I In 11 


Nanda, Bhadra, Surabhi, Suslla and Sumanas - these 
are the five cows born from the Lord’s faces, Sadyojata, etc., 
respectively. (6) 



w trt ^rmi: i w^w 


‘Nanda’ is born from the face ‘Sadyojata’, ‘Bhadra’ from 
the face ‘Vamadeva’ ‘Surabhi’ from the face ‘Aghora’, 
‘Suslla’ from the face ‘Tatpurusa’ and ‘Sumanas’ from the 
face Tsana’. This difference in effects is due to them. (6) 


cilKsill- 



Then what are their (cows’) colours? The answer is 
given here — 

cbfaHI fETT TM TT^T rf | 

cF^JT LlRchT^dl: IIV9 11 

Tawny, black, white, grey and red are said to be the 
colours of the cows, Nanda, etc., respectively. (7) 
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oi|Ks*ll— I \\a 11 

‘Thus they are respectively so’ — is the relation. (7) 


cdllsdl-31?T^TTW 





Then if it is asked as to which Bhasma was born from 
which cow, the answer is given here, bringing out the 
teaching of Brhajjabalasruti itself — 



tU\6 I I 


3T#n^w Tirrm w i 



‘Vibhuti’ was born from ‘Sadyojata’, ‘Bhasita’ from 
‘Vamadeva’, ‘Bhasma’ from ‘Aghora’, ‘Ksara’ from 
‘Tatpurusa’ and ‘Raksa’ from Tsana’ face, through ‘Nanda’, 
etc. (8-9) 



‘Vibhuti’ was born from ‘Nanda’ which arose from the 
face ‘Sadyojata’, ‘Bhasita’ from ‘Bhadra’ which was born 
from the face ‘Vamadeva’, ‘Bhasma’ from ‘Suslla’ which 
emerged from the face ‘Tatpurusa’ and ‘Raksa’ from 
‘Sumanas’ which was derived from the face ‘Tsana’. (8-9) 


Notes : These details are taken from Br. Ja. U. (1-10-14) : 

f^Rwhii 11 ciih^cii^hj i nw: ^ i Mfei 

^TTrn=pi I 3WhlSf|:l I TTW I *TFT ^tm^l I 
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cHdl^l^dldl I TTFnfa^rf ^RT: I ds^lHiH T^TT WrTT ll" — 
“Om, so it is. From ‘Sadyojata’, earth was produced; from it (the 
earth) the ‘Nivrttikala’; from that ‘Kala’, ‘Nanda’ of tawny colour. 
From its dung‘Vibhuti’was born. From ‘Vamadeva’, water was 
born; from water, the ‘Pravrttikala’, from that ‘Kala’, the black- 
coloured Bhadra. From its dung, ‘Bhasita’ was born. From 
‘Aghora’, fire was born; from fire, the ‘Vidyakala’, from that ‘Kala’ 
the red-coloured Surabhi. From its dung, ‘Bhasma’ was born. 
From ‘Tatpurusa’, wind was born, from wind the ‘Santikala’; from 
that ‘Kala’; the white-coloured ‘Suslla’. From its dung, ‘Ksara’ 
was born. From Tsana’, ether was born. From the ether, 
the ‘Santyatltakala’; from that ‘Kala’, ‘Sumanas’ of variegated 
colour was born. From its dung, ‘Raksa’ was born.” It may be 
noted here that colours of ‘Surabhi’, ‘Suslla’ and ‘Sumanas’ are 
respectively red, white and variegated. But according to S.S., 
they are respectively white, grey and red. 

oUUsUl -3T^T ~ 

Then the author speaks of their use — 

fclK^klrMcbl^ xnRtqW: I 

^TT cblk^ W&J II ^ o M 

T^TT ^ Udlcklcdl 11**11 

‘Vibhuti’ should be applied necessarily in daily (nitya) 
rites, ‘Bhasita’ in occasional (naimittika) rites, ‘Ksara’ in rites 
performed with some desire to fulfil (kamya), ‘Bhasma’ in all 
the propitiatory rites according to procedure and ‘Raksa’ 
should be employed by the wise in the rites connected with 
liberation. (10-11) 

cdltsdl-WRT ^Pfal^ - 

Then, the colours of such Bhasma varieties are told 
here — 


-KldMl^cpJlf: cbfaHlsill: Ucblftdl: I 
W TF5T c[UT f PcHsilMI ^n^TT ^IchH^I 1*3 M 

Those very colours, tawny, etc., which are said to belong 
to ‘Nanda’, etc., are well known in the case of ‘Vibhuti’, 
etc., respectively. (12) 

cdltsdl— 1*311 It is clear. (12) 

Notes : Thus the colours of Vibhuti, Bhasita, Bhasma, Ksara 
and Raksa are respectively tawny, black, white, grey and red. 

edits*!I- cl^FHlrHftlcd|£ - 

Then, it is said that the production of ‘Bhasma’ is 
fourfold— 

^clinchc^i 1 1*^11 

^ m |: I 

The production of ‘Bhasma’ is spoken as fourfold by 
the experts in Saivagamas : Kalpa, Anukalpa, Upakalpa 
and Akalpa. Among them the first one (Kalpa) is the best; 
the rest are to be used when it is not available. (13) 

cdTtsdT- IAHH *b cd I*bAlI■isddcjfTTHd-lFdIR4 

W-lfTT T7R-T WTR^-TFR, 31^1^4 TR 31RR?[: 

cbrH'H'Hlcrllhlh^ c b< u lldlHcd4:11 * 3 11 

Kalpa, Anukalpa, Upakalpa and Akalpa — among the 
Bhasmas of these names, the first one, i.e., Kalpabhasma is 
the best; all the rest, i.e., the remaining three types of 
Bhasma are to be accepted when that is absent, or in other 
words when the Kalpabhasma is not available. (13) 
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omks'MI -3T?T cTCT ph^ u l W^RfrT - 

Then the author speaks of their characteristics in due 
order — 



^TtTRT ^TcET ^Tlff^KT rTSTT II ^ 11 




In accordance with the procedure laid down in the 
Sastras, one should take the fresh cowdung uttering 
‘Sadyojata-mantra’ and then make it into a good ball (pinda) 
uttering ‘Vamadeva-mantra’. Then one should dry it with 
‘Tatpurusa-mantra’ and bake it in Sivagni uttering ‘Aghora- 
mantra’. (14-15) That Bhasma should be known as ‘Kalpa’. 
Now Anukalpa is told. The dry cowdung which is found in 
the forests, which is powdered and which is burnt, is the 
Bhasma called ‘Anukalpa’. That Bhasma, which is found 
in shops, etc., which is sifted through cloth, which is made 
into balls with cow’s urine and which is burnt according to 
the procedure mentioned above, is what is called as 
‘Upakalpa’. That Bhasma which is prepared by others, is 
called‘Akalpa’. (16-18) 
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In accordance with Sastras, one should take the fresh 
cowdung emerging from cows such as ‘Nanda’ before it falls 
to the ground with the ‘Sadyaojata-mantra’. It should be 
made into a ball with ‘Vamadeva-mantra’, dried with 
‘Tatpurusa-mantra’ and burnt to ashes with ‘Aghora- 
mantra.’ Then with Tsana-mantra’, it should be stored in a 
vessel made up of Bilva, etc. That ‘Bhasma’ deserves to be 
called ‘Kalpa-bhasma’. The dry cowdung which is available 
in forests should be powdered and burnt as laid down before. 
The Bhasma so prepared is called ‘Anukalpa-bhasma’. Here 
three Mantras are not used. When the Bhasma found in 
the shop is brought, sifted in cloth, made into a ball with 
cow’s urine and burnt as per the procedure mentioned 
above, it is called ‘Upakalpa-bhasma’. That Bhasma which 
is prepared by others, i.e., those who are not conversant 
with Mantras, is said to be ‘Akalpa-bhasma’. (14-18) 


Notes : The reading of the last word in stanza 18 is ‘fTfSTcFt) I 
The commentator takes the reading as I This fourfold 

classification of Bhasma on the basis of the method of preparation 
is first found in Br. Ja. U. with some difference: ‘ ‘3W 



^ ^ 11” “The preparation of Bhasma is four¬ 


fold. The first one is Anukalpa, the second ‘Upakalpa’, the third 



270 


7IFRS 


‘Upopakalpa’ and the fourth ‘Akalpa’. Accordingly that Bhasma 
which is produced in the ‘Agnihotra’ as born from ‘Virajanala’, is 
‘Anukalpa’. That Bhasma which is prepared by collecting dry 
cowdung from the forest and burning it according to the method 
prescribed in the Sastra, is ‘Upakalpa’. That Bhasma which is 
prepared by collecting the dry cowdung from the forest, making 
into powder, collecting it again, shaping it into a lump with cow’s 
urine and burning it according to the method, is ‘Upopakalpa’. 
That Bhasma which is found in the Siva temples, is ‘Akalpa’; 
‘Satakalpa’ is another name of it.” 

It may be noted here that the names of the Bhasma 
depending on the method of preparation differ. The first type of 
Bhasma is here called Anukalpa (Kalpam anatikramya 
Anukalpam). It is the type of Bhasma which is produced from 
the Agnihotra sacrifice. As will be clear subsequently, this Bhasma 
is prepared with oblations to fire. This is roughly the same as 
‘Kalpa-bhasma’ of S.S. The second type of Bhasma called 
‘Anukalpa’ in S. S. has its roots in the ‘Upakalpa’ and 
‘Upopakalpa’ types in the Br. Ja.U. 

Candra. J. A. mentions three kinds of‘Bhasma’ as ‘Santika’, 
‘Paustika’ and ‘Kamada’. The first one is the kind of Bhasma 
prepared out of the cow-dung held by hands immediately as it 
emerges from the cow’s anus and burnt with ‘Pancabrahma- 
mantras’. The second one is from the cowdung held before it 
falls to the ground and burnt with ‘Sadangamantras’. The third 
one is from the cowdung fallen on pure ground and burnt with 
‘Prasadamantra’: “^iilAri^ hIPmi wr ^ iThk 

ink 11 11” (Candra J. A., kri. 

pa., 6.31-33). It may be noted here that the ‘Santika’ and ‘Paustika’ 
types are similar to ‘Kalpabhasma’ of S.S. and ‘Kamada’ has no 
traces in S.S. 

Preparation of Bhasma : The first details regarding the 
preparation of Bhasma are found in Br. Ja. U. and Bha. Ja. U. 
The preparation of Bhasma as per Br.Ja.U. is as follows: The 
cow should be sanctified by the Mantra, "3TT ink "WIpR”; 

it should be fed with grass and water by uttering the mantra/ <T TkT 
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mtr ^ 3-i^iqj” The devotee should fast on the fourteenth 

day of the bright fortnight (Suklapaksa) or the dark fortnight 
(Krsnapaksa). The next day he should take bath and collect the 
cow’s urine in golden, silver, copper or earthen vessel, or in lotus 
leaf, palasa leaf or in cow’s horn, with the Gayatrl Mantra; the 
cowdung should be collected in a similer vessel with the Mantra, 
etc.” The cowdung should be purified with the Mantra, 
the cow’s urine should be mixed with it 
with the Mantra, "F Riaifh l” Seven balls should be made out 
of it with the Mantra, ‘ ‘WIT v?T °(RTHi ’ ’; they should 

be dried by solar rays and collected once again in the same vessel. 
Fire should be lit according to the procedure laid down in the 
Grhyasutras. The balls should be put into fire. Oblations should 
be offered with Mantras, ‘kRlkHTTR WIT, etc., WlfT” and 

“3rnk WIT, FhM l” Then oblations should be offered with 
thirteen Mantras starting from "fkwMck ^PT:” and Pancabrahma- 
mantras and others. ‘Purnahuti’ should be offered. With the 
Mantra ‘ ^FTT’ ’, the fire should be covered with ‘pulakas’ 

(corn chaff). Then Brahmanas should be fed; the devotee should 
also take food. On the fourth day, when the fire is extinct, Bhasma 
of the balls alone should be collected in the same vessel and 
worshipped. The ash of chaff should be left out. This Bhasma is 
called Srautabhasma. Another method is: The procedure is the 
same upto the baking of seven balls. Then the seven balls should 
be picked up with the mantra "suAtwwk: jtkRfk” and mixed 
and made into one heap with the Mantra "3tfkftfh WT l” That 
Bhasma should be mixed with the urine of Kapila cow, sandal 
paste and water and then camphor, saffron, flower powder, etc, 
should be added. Then with the mantras "ktfhfq Hi” and 
"3WKvfpnT’’, that lump should be shaped into square-shaped 
tablets and kept in suitable vessels. (Br. Ja. U., 3.5-31). (A brief 
version of the procedure is found in Bha. Ja.U., 1.3-4) 

Candra J.A. (kri.pa., 6.6-28) gives a similar version of the 
preparation of Bhasma: The cow should be sanctified by the 
‘Pancaksarf Mantra. Water and grass sanctified by muttering 
the ‘Pancaksarl’ mantra 108 times, should be given to the cow. 
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The devotee should fast on the fourteenth day of the bright 
fortnight or black fortnight. The next morning he should get up 
and take bath. Putting on white garments, he should make the 
cow stand up for milking. After milking it, its urine should be 
collected with ‘Gayatrl-mantra’, in a vessel made of gold, silver 
or copper or in an earthen pot or in a container made of lotus 
leaf or palasa leaf or in cow’s horn. Cowdung should be collected 
before it falls to the ground with ‘Mula-pancaksarl-mantra’, in 
the same type of vessel. With the chanting of Mulamantra eight 
times, that cowdung should cleansed. Similarly the cow’s urine 
should be purified with the same mantra muttered ten times. 
Then cow’s urine should be mixed with cowdung with the mantra, 
^PT:” (Ma.Na.U., 14.6), and fourteen balls should be made 
out of it with the Mantra, (Ma.Na.U.14.7). With the 

same Mantra uttered seven times, those balls should be dried in 
sun’s rays and stored again in the same vessel. Then according to 
the procedure laid down in the Saivagamas (Ajit.A,kri.pa., 21st 
Patala), fire should be lit and the balls should be put into that 
fire with the ‘Mulapancaksarf starting and ending with ‘Om’. 
With the syllables of the ‘Sadaksara-mantra’ in due order and 
reverse order adding ‘svaha’ to them, oblations of the cowdung 
balls should be offered and with ‘Mulamantra’ oblations of ghee 
should be offered. With the mantra, "PraTTtF) ^T: I ftWTtTTfcraw 
¥T:”, (Ma. Na. U., 14.1), the twenty-third oblation should be 
offered. The oblations of ghee should be again offered with 
“Pancabrahma-mantras”, (Tai. A., 10.43-47) and with 

Similarly, oblations of ghee should be offered with the 
Mantres, ^PT:, ’JSTP fyMP PF:, fTMP 

T7:, Rfloiiq PP:, TFpft R;|o||4| PTT:,tt|wTP RfI<=lITP:, ft|c||<i PP: |” 
Then with ‘Pancaksara-mantra’ three oblations are to be offered 
to Siva and finally the devotee should offer ‘Tarpana’ with 
water 108 times uttering the ‘Mulamantra’. Again with ‘Panca- 
brahmamantras’, that water should be sprinkled on his head by 
the devotee. In the ten directions also, that water should be 
sprinkled. Then the devotee should give ‘Daksina’ to the Saivas 
and the corn chaff should be brought for pacifying fire. The fire 
should be covered with corn chaff (pulaka) uttering the Mantra, 


MRuicjg 


f4^fd't>SiaPTT'!U|y^ S 
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I l” (Candra 

J.A., kri. pa., 6.21). Then the devotee should feed the Brahmanas 
with devotion and should himself take food. On one of the next 


three days, he should mutter the ‘Mula-mantra’ and remove the 
ash of the chaff. Then with ‘Sadyojata-mantra’, the excellent 
Bhasma balls should be collected from the extinguished fire, 
crushed to become nice powder, mixed with sandal paste and 
urine of Kapila cow, along with camphor, saffron, musk, ‘uslra’ 
and sandal and made into square-shaped tablets uttering once 
the ‘Aghora-mantra’ and ten times the ‘Mula-mantra’. 


This method of preparation of Bhasma agrees with that 
found in Br. Ja. U. which is already given above. Only in respect 
of Mantras used at each stage, there are differences. Another 
and simpler method is also given here: The cowdung should be 
collected with ‘Sadyojatamantra’ and dried with ‘Vamadeva- 
mantra’. The cowdung balls should be baked with Aghoramantra 
and the Bhasma should be taken up again with ‘Tatpurusamantra’ 
and applied to the body with Tsanamantra’. (Candra J.A., kri. 
pa., 6.29-30). Compare this with the method given in the text 
(S.S.). The difference lies in the use of ‘Vamadevamantra’ for 
making cowdung balls and ‘Tatpurusamantra’ for drying them in 
S.S. (Vide preparation of ‘Kalpabhasma’). 


cilKsill-3T^f^lWHT HR 



Then the author says that bath should be taken with 
such Bhasma — 


Notes : Br.Ja.U., Bh. Ja. U. and Saivagamas speak of three 
uses of Bhasma, namely, smearing (snana), sprinkling (uddhulana) 
and applying with three middle fingers (tripundradharana). S.S. 
gives all the three uses of Bhasma. First it speaks of the ‘Bhasma- 
snana’: 



With one of these (four kinds of Bhasma) collected in 
vessels, pitcher, etc., the devotee should perform bath 
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(smearing) with it three times in the morning, midday and 
evening (three ‘sandhyas’) or once whenever possible. (19) 

cdKsdl- chvl^llRm^ fWRT WTg, t^KFf 


wim, 


^T^TFT 


hll^ II 


Among the varieties of Bhasma collected in separate 
vessels, one of them should be taken and with it the devotee 
should bathe (smear) himself thrice or once a day. (19) 

It is said here as to how it should be done — 


I l?o | | 




Ml R* 11 


-Mdj r? 11 


At the time of bath (with Bhasma), the devotee should 
wash his hands and feet with pure water. He should place 
the Bhasma on the left palm and cover it with the other 
palm. Then he should silently consecrate the Bhasma with 
‘Mulamantra’ muttered eight times. Thereafter, he should 
smear it (Bhasma) on the head with Tsanamantra’, on the 
face with ‘Tatpurusamantra’, on the chest region with 
‘Aghoramantra’, on the private parts with ‘Vamadeva- 
mantra’, on the feet with ‘Sadyojatamantra’ and on all the 
limbs with ‘Omkara’. (20-22) 



MRrOcjg 
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I R 0-^ II 


At the time of ‘Bhasma’-bath the devotee should wash 
his hands and feet with pure water. Placing the Bhasma on 
the left plam, covering it with the right palm and placing it 
on the right thigh, maintain silence in accordance with 
the Sivagama statement, “Maun! bhasmabhimantrayet”, 
meaning, “one should silently consecrate the Bhasma”, and 
consecrate the Bhasma with ‘Mulamantra’ muttering it 
eight times. Then he should smear the Bhasma on his head, 
face, chest, navel and feet with Mantras, Tsana’ etc. With 
‘Pranava’ all the limbs should be smeared. (20-22) 


Notes: “TNt WTThrR^rf” (Si. A. ?). Br. Ja. U. does not make 
any strict distinction between ‘snana’ and ‘uddhulana’. It refers to 
two types of‘snana’ as ‘malasnana’and ‘Vidhisnana’ and describes 
them in terms of ‘uddhulana’ 


II fynt: 
d'i< u i 511 


TOK^Rtfa'WMfH'Hj l” (Br.Ja.U.,4.2-3) — “Then, (in the 
morning, after taking bath), the Bhasma should be rubbed (by 
hand) with ‘Pranava’ and consecrated by the same ‘Pranava’ 
uttered seven times and by the ‘Pancaksara-mantra’ well known 
in Agamas. With the same ‘Pancaksara-mantra’ the directions 
should be blocked. With the same Mantra all the limbs starting 
from the head, should be sprinkled with Bhasma. This is 
‘Malasnana’. (compare: Ka.A., kri. pa., 3.24— 

W=T 3><4fs,^SFT: I Htf'Hi'Hj I)” With the five Mantras, Isana, etc., 
the devotee should sprinkle with Bhasma on the limbs of the body 
in order: with ‘Isanamantra’ on the head, with ‘Tatpurusamantra’ 
on the face, with ‘Aghoramantra’ on the chest region, with 
‘Vamadevamantra’ on the private parts, with ‘Sadyojatamantra’ 
on the feet and with ‘Omkara’ on all the limbs. After sprinkling 



276 




(smearing) with Bhasma on all the limbs from head to feet and 
sipping water (acamya), he should put on washed and dried white 
garments. This is ‘Vidhisnana’. This is called ‘Mantrasnana’ in 
Karanagama. (See Ka. A., kri. pa., 3.42-43; this is exactly the same 
in S.S.). 


It may be noted here that all the procedure and Mantras 
given in the Br.Ja.U., have been taken up in the S.S. in respect of 
‘Bhasmasnana’. Candra J.A. gives the same account with regard 
to ‘Bhasmasnana’: 

‘ 3 TvRTT: I 11 ^ f5RWT rRT: JfT: I 3TOTT 

ZFFT: 11 gr 11” (Candra 

J.A.. kri. pa., 6. 37-39) — “I shall tell you the procedure of 
‘Bhasmasnana’, which can eradicate the entire multitude of sins. 
The devotee should take a handful of Bhasma which is sanctified 
by ‘Samhita-mantras’ and then take ‘Bhasmasnana’ from head 
to feet. He should sprinkle (smear) Bhasma on the head five 
times by muttering the Tsana-mantra’, on the face four times by 
muttering the ‘Tatpurusa-mantra’, on the chest eight times with 
‘Aghora-mantra’, on the private parts thirteen times with 
‘Vamadeva-mantra’, on the feet eight times with ‘Sadyojata- 
mantra’ and on all the limbs again with all the five ‘Pancabrahma- 
mantras’.” It may be noted here that Br. Ja. U., has the same 
account, with a few variations. (See Br. Ja. U., 4. 4-7). Candra. 
J. A. makes a distinction between ‘uddhulana’ and ‘snana’ (which 
is called as ‘avagunthana’) : m JT I 

l” (Candra J.A.,kri.pa., 
6.41-42) — “When the dry Bhasma, which is consecrated by 
‘Pancabrahma-mantras’ or ‘Mulamantra’, is smeared to the body 
from the head to feet, it is called ‘uddhulana’. But when the 
Bhasma mixed with water and consecrated with Mantras is 
smeared in the same way to all the limbs of the body, it is called 
‘avagunthana’. Then ‘tripundra’ will be told.” (See also Ka.A., 
kri. pa., 3.44). 


cU\{sU\ - 
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Then it is said that this (Bhasmasnana) is superior to 
bath taken with water— 


TR4RT 


II?? II 


The bath taken with Bhasma is the Agenya and it is the 
best. Among the baths, Varuna, etc., this is the foremost as 
it removes all impurities. (23) 

c4Usdl— Ji^'f'hRc^dldodlR'HI^ WHT fsfffrT T3FT- 


pfWl: I R 3 11 

Among the baths by Ganga water, ethereal water, wind, 
etc., the bath taken with Bhasma is the ‘Agneya’ bath and 
it is the best. Since Agni is such as to digest everything in 
a short time, this ‘Agneya’ bath is the destroyer of all 
impurities and hence, it is the foremost. (23) 

Notes : WW is a kind of disease consisting in the digestion 
of anything in a short time. Ka. A., kri. pa., 3.44 says “WHT fsrfth 
Six or seven kinds of ‘snana’ are told in the 
Sastras. (See Kurmapurana, 2.18.10-16; Vijnanabhairava, P.134). 

odltsdl- TJ ^MIRhM^I UebdHdfWebrci Tlfel 

If it is asked as to whether there is no power of removing 
all impurities in bath by water, etc., the answer is given 
here — 


Tpri i 


I R* 11 


In the case of those persons who take bath with Bhasma 
according of Sastras everyday, enough of the baths with 
water, etc., which remove only external impurities. (24) 
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In the case of those persons who perform ‘Bhasma- 
snana’ everyday according to the teaching of the Sastras, 
what is the use of the baths by water, etc., which remove 
only external impurity, because Bhasma, which is connected 
with knowledge, removes both external and internal 
impurities? (24) 

c4Ks4l- 3TfT ^ #3fqfq WP 

$c<qi$- 

That is why Bhasma-snana alone is prescribed by 
sanyasins with the conviction that ‘Agneya-snana’ is superior 
to water bath: This is said here — 


3TF^r WRT Hi I 



3Tif fern Rkii 


The bath with Bhasma is the ‘Agneya-snana’ prescribed 
by the sanyasins. Smearing with Bhasma is superior to wet 
bath. In the wet bath there is bound to be the killing of 
beings. (25) 


c4Ks4l-'HPHI •HHHHl'MihRl 

|RW(I WTHH (*tfdf*T: ?) 31lsRHHI 


R 3ITf 

BIT RI 


The bath with Bhasma is prescribed by the sanyasins 
as Agneya-snana, because fire (Agni) being the illuminator, 
has been giver of knowledge. The bath with Bhasma is 
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superior to wet bath. In wet bath, i.e., water bath, the 
killing of beings is certain. It means that it causes pain to 
the beings through injuries inflicted on acquatic beings 
or through cold. Here (in the case ‘Bhasmasnana’) there is 
no such defect. (25) 


c4Ks4l-3T?T^fPT 



Further other defects of water are shown here — 


3TT^ 3 UflfTT ferm UflilT : I 

*TWTT I I? 5 I I 


The ‘wet’ (water) should be known as Prakrti and 
Prakrti means bondage. In order to eradicate Prakrti 
(bondage), the bath with Bhasma is prescribed. (26) 


otU'fsm— 3TTs( ; 5BrT ll^frT T^TTSTR^fcl RtfellR, HrRJTBT- 

3#iw'JinPn, m^Ri^ 




What is wet, i.e., water, is Prakrti, i.e., the root cause 
of the being’s stay in the womb, because blood and semen 
are made up of water, in accordance with the Sruti 
statement, “Sava esa puruso’nnarasamayah,” meaning that 
‘this being is made up of the essense of food’. Prakrti is 
bondage, as it is known as the fetters of the being in the 
form of the enjoyed and the enjoyment. Thus the wise know. 
In accordance with the statement of Bhagavan, viz, “Purusah 
prakrtistho hi bhunkte prakrtijan gunan” meaning ‘Purusa 
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(being) associated with Prakrti enjoys the gunas evolved 
from Prakrti’, the being is bound by Prakrti. Hence, in order 
to eradicate the Prakrti or to remove the defects of water 
bath, the bath with Bhasma is necessary. (26) 

Notes : ‘Tf °TT 135 (Tai. U., 2-1); “JW: HfRutf'r f| 

(Bhag. G., 13.31) 

cdlMI—3#^ WHT RH - 

Then, if it is asked as to who have accepted bath with 
‘Bhasma’, the answer is given here — 

WTUT fofSJT: Tlf : I 

^rf*R: 4Hchl^lliJ sHUliai ^RcfTSTfal Rl9 11 

^IWRR^rTT: Tit f^^RTFRTT: I 
^cHKlfclchrHHI facial \?6 11 

All the gods, Brahman, etc., sages, Narada, etc., Yogins, 
Sanaka, etc., and demons, Bana, etc., all having been 
undergone ‘Bhasmasnana’, have been absorbed in devotion 
towards Siva and freed from the masses (all kinds) of defects 
and ever pure. (27-28) 

cdKsdl—ebfaoii: I M 6 11 

‘Kalila’ means ‘masses’. The rest is clear. (27-28) 

<*msm— 3R chdoqfacqis - 

Then it is said that ‘Bhasmoddhulana’ and ‘Bhasma- 
tripundradharana’ should be done— 

^ SITTER I I 


After consecrating the Bhasma seven times with 
‘Namah Sivaya’, the devotee should sprinkle (smear) 
his body with Bhasma and ‘tripundra’ also should be 
applied. (29) 

c'tuis'Mi- WT TPfTTRFffd TT%T RdlfanRa TTTHRT- 

'HklciKHRlHRd 
^TTfHI R I 


Bhasma should be consecrated seven times by the 
Mantra ‘Namah Sivaya’. In other words it should be con¬ 
secrated seven times in order to get rid of sins committed 
in seven lives. With that Bhasma, the devotee should sprinkle 
his body and ‘tripundra’ should be marked. (29) 


cdKsdl-3H)4yH 



It is said here that ‘tripundra’ is superior to ‘uddhulana’- 

fzRl II^O 11 

The ‘uddhulana’ to the entire body, is not equal to 
‘tripundra’. Hence, without ‘uddhulana’, ‘tripundra’ should 
be applied. (30) 


cilKsill— 13 0 11 It is clear. (30) 

<*msm— 3T?j fryf ^^1 VRWRlf^HTl — 

Then it is said here as to when, how and where the 
‘tripundra’ should be applied — 

fSJI-RPlR ^RTRT ^1 

TTTSf^rR: 11^3 II 

The best aspirant of Moksa should apply ‘tripundra’ with 
Bhasma mixed with water at fifteen places on the body. (31) 
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oUUsW — I 3 ^ 11 It is clear. (31) 

c^l-MI— 7#I chHlr^l^ — 

Which are those places? The answer is given here — 

^ ^1 c| U | f^d ^ rTSTT I 

>3? I I 

cb^i^l JTfnra^I^ rTSTT I 

^fWTT SJHf TTTSf%: I 13 3 M 

‘Tripunda’ with Bhasma should be marked by the 
aspirants of Moksa (devotees) muttering the ‘Mulamantra’, 
on the head, forehead, two ears, neck, two shoulders, chest, 
navel, back, two arms, hump region and two forearms.(32-33) 


cdKsdl— RKMdld- 

cb u dF=b'NT ? d: J>4Icl | ^cl4cl- 
WW|;”?fcT3?f:ll^-3 3 II 

With Mantras ‘Triyayusam’, ‘TriyambakanT, ‘Omkara’ 
and ‘Pancaksara’, ‘Bhasmatripundra’ should be applied (to 
the body), in accordance with the Sruti statement, “Siro- 
latatakanthaskandhavaksahsthalesu, etc.,” meaning “on the 
head, forehead, neck, shoulder and chest region, three lines 
(tripundra) of Bhasma should be marked with Mantras 
‘Triyayusam’ and ‘TriyambakanT’ (32-33) 

Notes : “ftrhctW^TO....’’ (Sru. ?). ‘‘hrct^ = wgg 
(Va. Sam., Rudradhyaya 6.7). (Rv. 

5.4.30). As regards the number of places (limbs) on the body, 
Br. Ja. U., speaks of thirty-two, sixteen, eight or five : 

■^TT^f O^TW) rI-s^i^h^Ih Wl 3TSW^ ?NI ^ rI'jirrJ l” (Br. 

Ja.U., 4.16). The thirty two places for applying ‘tripundra’ are 
mentioned there: I 

wfi i gpft ^ i gusTT 11 
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(Ibid., 4.17-19,11.13-15) —(l.Head, 
2. fore-head, 3-4. ears, 5-6. eyes, 7-8. nostrils, 9. face, 10. neck, 
11-12. shoulders, 13-14. elbows, 15-16. forearms, 17. chest, 18- 


19. sides, 10. navel, 21-22. private parts, 23-24. thighs, 25- 
26. buttocks, 27-28. knees, 29-30, shanks and 31-32. feet). The 
sixteen places are : ^ ^ TNT I gyft ^ f^r 

RTfawfr: crfh^-TR (nfrorat) ^rawrfh^TT: 11 (Ibid., 4.22-23) - 

(1. Head, 2. fore-head, 3. neck, 4-5. shoulders, 6-7. elbows, 
8-9. forearms, 10. chest, 11. navel, 12-13. sides, 14. back and 
15-16. buttocks). Or - 3W?r ^ TNTI 

RT«TTggf^t ?NT 11 wit: (Ibid., 4.24-26) - 

(l.Head, 2. fore-head, 3-4. ears, 5. nose, 6-7. arms, 8.chest, 9.navel, 
10-11. thighs, 12-13. knees, 14-15. feet and 16. back). The eight 
places are : (f7R:Wl) ?FFT3 ^ ^ ^ 

RlMc^H I” (Ibid., 4.29) - (1. Head, 2. fore-head, 3-4. ears, 
5-6. shoulders, 7. chest and 8. navel). The five places are : “3^M 
H'W't) "iiBRci (Ibid., 4.30) 1. Fore-head, 2-3. arms, 4. chest 
and 5. navel). 


It may be noted here that in applying ‘Bhasmatripundra’ at 
thirty-two places, thirty-two deities are to be remembered (Ibid., 
4.19). They are: 8-Siva’s forms (Bhava, Sarva, Rudra, Pasupati, 
Ugra, Mahan, Bhlma and Isana — Mah. S., 5.28) or Pancabhutas, 
Candra, Surya and Yajamana), 8-Vidyesas (Ananta, Suksma, 
Sivottama, Ekanetra, Ekarudra, Trimurti, Srlkantha and 
Sikhandin), 8-Dikpalas (Indra, Agni, Yama, Nirrta, Varuna, 
Vayu, Kubera and Isana) and8-Vasus (according to Mahabharata: 
Dhara, Dhruva, Soma, Visnu, Anila, Anala, Pratyusa and 
Prabhasa; the list in Br. Ja.U., 4.20 agrees with this except for 
‘Krpa’ in the place of ‘Visnu’; according to Bhagavata : Drona, 
Prana, Dhruva, Arka, Agni, Dosa, Vastu and Vibhavasu). In 
applying ‘Bhasmatripundra’ in sixteen places, the sixteen devatas 
to be ramembered are; Siva, Sakti, Sadasiva (Sadakhya), Isa, 
Vidya (Rudra), Nasatya and Dasra (two Asvins) and nine Saktis 
(Vama, Jyestha, Raudrl, Kali, KalavikaranI, BalavikaranI, 
Balapramathanl, Sarvabhutadaman! and Manonmanl) (Ibid., 
4.23-24). Or the sixteen deities could be: Siva, Indra (Skanda), 
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Rudra (Candra), Arka, Vighnesa, Visnu, Sri, Hrdayesa, Prajapati, 
Nagagana, Nagakanyas, Rsigana, two Rsikanyas, Samudras and 
Tlrtha (Ibid., 4.26-28). Then the eight deities in respect of eight 
places are : Brahman and seven Rsis (of Vaivasvata-manvantara: 
Vasistha, Kasyapa, Atri, Jamadagni, Gautama, Visvamitra and 
Bharadvaja) - (Ibid., 4.30). Br. Ja.U. does not mention names of 
the five deities in respect of five places. 

Candra. J.A. and other Agamas mention uniformally thirty- 
two places on the body to which ‘Bhasmatripundra’ should be 
applied. (Candra J.A., kri-pa., 6.44; Ka. A., kri. pa., 3.47-49; Ma. 
A., kri,pa., 2.13-16). Candra J.A., in particular, closely following 
Br. Ja.U., speaks of thirty-two places, sixteen places, eight places 
and five places on the body where ‘Bhasmatripundra’ can be 
applied. As regards the deities of the thirty-two, sixteen and eight, 
Candra. J.A. closely follows Br.Ja.U. While Br Ja. U. does not 
mention the five deities in respect of five places of ‘tripundra- 
dharana’, Candra J.A. mentions Pancabrahmans as the deities in 
that connection. (Vide Candra. J.A., kri.pa.,4.44-56). 

S.S. has identified fifteen places for applying ‘Bhasmatri¬ 
pundra’. This can be compared with the list of sixteen found in 
Br.Ja.U. and Candra J.A. S.S. has left out two elbows, two sides 
and buttocks from that list. It has eleven places common with 
that of Br. Ja. U. and Candra J.A. and has added neck, humph 
region and two arms (bahudvaya) to make up the number of 
places as fifteen. Another point to be noted is that S.S. in 7.30 
above has said that ‘tripundra-dharana’ can be resorted to without 
‘Uddhulana’, thereby implying that ‘tripundradharana’ is superior 
to ‘uddhulana’. But Br.Ja.U. and Candra J.A. have said that 
‘tripundra-dharana’ can be resorted to without ‘uddhulana’ when 
the devotee is incapable of doing ‘uddhulana’. 

winy”- say Br. Ja. U. (4.32) and Candra J.A. (kri.pa.,6.57). 

It may be further noted that Cannabasavanna has referred 
to eight, sixteen, thirtytwo, thirty-six, forty-four and forty-eight 
places for applying ‘Bhasmatripundra’: “Ayya, vibhutiya dharisuva 
bhedaventendade, sahajalingadharakaru entu sthanadalli 
dharisuvadayya. Kriyadlksanvitarada upadhibhaktaru hadinaru 






285 


sthanadalli dharisuvadayya. Kriyadlkse mantradlkseyuktarada 
nirupadhibhaktaru muvatteradu sthanadalli dharisuvadayya. 
Kriyadlksemantradlkse vedhadlkse yuktavada Sahajabhaktaru 
muvattaru sthanadalli dharisuvadayya. Kriyadlkse mantradlkse 
vedhadlkse saccidanandadlksayuktavada nirvancakabhaktaru 
nalvattunalku sthanadalli dharisuvadayya. Kriya-mantra-vedha- 
saccidananda-nirvanapadadlksasamanvitarada sadbhakta Sarana 
ganangalu apadamastaka pariyantara snanadhulanava madi 
nalvattentu sthanadalli mantrasmaraneyinda tripundrava dhari¬ 
suvadayya, Kudalacannasangamadeva” (Canna.Va.,no.l54)— 
“O revered one, the discrimination behind the application of 
Sri Vibhuti is this : Those who wear the Linga without any 
DIksa (sahajalingadharaka), should apply in eight places. Those 
Upadhibhaktas who have undergone Kriyadlksa, should apply in 
sixteen places. Those Nirupadhibhaktas who have undergone 
Kriyadlksa and Mantradlksa, should apply in thirty-two places. 
Those sahajabhaktas who have undergone Kriyadlksa, Mantra¬ 
dlksa and Vedhadlksa, should apply in thirty-six places. Those 
Nirvancakabhaktas who have undergone Kriyadlksa, Mantra¬ 
dlksa, Vedhadlksa and Saccidanandadlksa, should apply in forty 
four. Those Sadbhaktasaranaganas who have undergone Kriya¬ 
dlksa, Mantradlksa, Vedhadiksa Saccidanandadlksa and Nirvana- 
padadlksa, should perform ‘snana’ and ‘uddhulana’ with Bhasma 
from head to feet and apply ‘tripundra’ in forty-eight places cheri¬ 
shing the Mantras, O Kudalacannasangamadeva.” 

Cannabasavanna has not mentioned the case of five places. 
He has mentioned the cases of thirty-eight, forty-four and forty- 
eight places in addition to those of eight, sixteen and thirty-two 
places. He has given a gradation of devotees from sahajalinga- 
dharakas to sadbhaktasaranas in order of merit showing the 
increase in the number of places for applying ‘Bhasmatripundra’ 
from eight to forty-eight according to that gradation of devotees. 


(^TT o ) 3-T?I 




WRl^ — 


Then the author speaks of the fruits of ‘tripundra- 
dharana’ with Mantras after duly consecrating it (Bhasma)- 
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f?TcT ?TRTTT UIHlPd #1:11? HI I 

Having placed the Bhasma on the left palm, covered 
it by the other (right) palm, touched it with water and 
consecrated it with the Mantra, “Agniriti bhasma”, the 
devotee should apply ‘tripundra’ of Bhasma mixed with 
water to the places already told. He attains Siva, who is 
bringer of auspiciousness and who is peaceful; there is no 
doubt about it. (34-35) 

cdKsdl— “shRRRi 'HR dl^RRl WT 'ddfaRl wmdfaftl 

Wf o4l^)Rt 'HR' I R ^ HR HT HRlPl” ?frT 

H^:, HR14K iJylHTfHH^RcHsf: II3X-3M I 

“Agniriti bhasma, etc.,” means “Bhasma is Agni, Vayu, 
Jala, Sthala and Vyoma (fire, air, water, earth and sky— 
the five elements). All this is Bhasma. The mind and these 
eyes are Bhasma.” With this Mantra, the devotee should 
touch it with water and consecrate it seven times with 
‘Mulamantra’. (34-35) 


Notes : “^PhRRi to, etc.,” as quoted in the commentary is 
taken from Atha. Si.U. (67). Its version in Bha. Ja.U.is: ‘‘^PtRIa 
wr oii^Rfd wr ■JidRiRi wt wr wr wt wr 

trf ? °FT WT I ” (1.5). The method has been taught in Br.Ja.U., 

Bha. Ja. U., Ka. A., Ru. U, Candra J.A., etc. “fryf 




[J fRhr'fyPTOTT: 11” (Br. Ja. U., 4.14); 


(Candra J.A., kri. pa., 6.43) - “Tripundra, which is of the nature 
of Brahman, Visnu and Siva and which is consecrated with 


the ‘Mulamantra’, should be marked by taking it with the middle 
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fingers”. It may be noted here that the three lines of ‘tripundra’ 
represent Brahman, Visnu and Siva, who form the trinity 
(trimurti) and others: ‘ ‘^fT-TOT WTT RT 7fT RtotsirR 7 # : 731W 

fadHl Rl7IT^u|lfR?+k: 

qx^H'UR^H'UtirHi wiRvi yen' i 

Rt 7fIS3fTOhf[ WMt WTTTO fTTO^T: nTRtRHwi nRsft 

iRfTIl” (Ja.U.,21) - “That which is the first line, represents 
Garhapatyagni, A-kara, Rajoguna, Bhuloka, Svatman, Kriyasakti, 
Rgveda, morning Savana (sacrifice, extracting Soma) and God 
Brahman, the deity. That which is the second line represents 
Daksinagni, U-kara, Sattvaguna, Antariksaloka, Antaratman, 
Icchasakti, Yajurveda, midday Savana and God Visnu, the deity. 
That which is the third line represents Ahavanlyagni, Ma-kara, 
Tamoguna, Dyuloka, Paramatman, Jnanasakti, Samaveda, 
evening Savana and God Siva, the deity.” (See also Br.Ja.U., 7.14). 
The same account is found in Ka. A., Ru. U. (6-8) except for the 
names of the deities. The deities here are respectively Mahesvara, 
Sadasiva and Mahadeva. For details of method of consecration, 

Mantras used, etc., this model statement can be seen: “. 

‘^(hRRi WT’ ‘HHRR #T 

I ^ RcRfRR ’tcrfcT I JbfcJPT 11” 

(Ja. U., 19) “Taking the Bhasma with ‘Pancabrahma-mantras’ 
such as “Sadyojatam prapadyami, etc”., consecrating it with 
“Agniriti bhasma, etc.” and mixing it with water with “Manastoke 
tanaye”, three lines (tripundra) should be marked with three 
middle fingers on the head, forehead, chest and shoulders by 
uttering the Mantras ‘Tryayusam’ and ‘Tryambakam’. This is told 
in all Vedas by the knowers of Veda. It should be practised by 
the aspirant of Moksa not to be born again.” (See also Ka. A., 
Ru U., 3; Br. Ja. U., 7.2; Bha. Ja. U., 1.5-6). 

c4Ks4l- m flWTRIWRRI^ — 


Then the author speaks of the method of drawing 
‘tripundra’ — 
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With the three middle fingers of one’s right hand, one 
should mark the ‘tripundra’ of six inches long or of the 
measurement of the forehead and on the forehead, or it 
should measure upto the ends of both eyes. (36-37) 

oilKs*ll— ^113 V 3 V9 11 It is clear. (36-37) 

Notes : Ka. A., Ru. U. (5) speak of the measurement of 
lines : I ’ ’ Accordingly the three 

lines should be of the length extending between the ends of the 
forehead, eyes, head or eyebrow. See also Ja.U., 20. 


cdltsdl— m 



Then the author speaks of applying ‘tripundra’ in a 
different way — 



I I^V9 I I 


He who makes ‘tripundra’ marks with the middle finger, 
ring finger and thumb from left to right and right to left, is 
indeed Rudra; there is no doubt about it. (37) 


cdltsdl— 





fTTH : \\ya 11 



Two lines are to be marked with the middle and ring 
fingers from left to right and one line between them should 
be drawn with the thumb from right to left. He who has put 
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on ‘tripundra’ in this way, is said to be Rudra. This has 
some speciality when compared to the previous one. (37) 

cdltsdl-3RT WqfrT - 

Then the author gives its (tripundra’s) features — 



The ‘tripundra’ which is straight, bright, unbroken, thick 
and of the length between the ears and which is thus 
endowed with good features, is the one which brings all 
welfare. (38) 

cdltsdl— 3MFT ^PlfrT - 

Then the author reveals through two verses the 
greatness of ‘tripundra’— 






WRI: M3 ^ M 


oeifcisr ’cr 




: I l*o M 


He who applies ‘tripundra’ with Bhasma once in the 
morning, midday and evening, is indeed Rudra; there is no 
doubt about it. He who marks ‘tripundra’ of this type by 
Bhasma, is associated with Rudra’s religion and the Sruti 
says that he is made up of Veda. (39-40) 


HoiRi, ^ •y-rid dniPi'4ciRi r h<4Ri i 
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3^T: q^-qRl 31 •y4ll')' c Tt 





4 *T: 31 


33: fm 3 3RFT: ?cqsf : 11 ? V* o \ \ 


He who with Bhasma marks ‘tripundra’ of such 
features, i.e., of such good features as straightness, 
brightness, etc., is associated with Rudra’s religion, that 
religion connected with Rudra in the sense of that which is 
connected with Saiva practices. Being associated with that, 
he possesses the three Vedas, i.e., becomes one of the nature 
of three Vedas. This is the sense emerging from this 
statement of Vrddhajabalasruti, etc.: “Yaidamtripundram, 
etc.”, which means - “He who bears this ‘tripundra’ is the 
one who bears three Vedas, i.e., he becomes a regular 
nourisher of three fires; he gets the merit of taking bath in 
three holy places. That person who bears ‘tripundra’ is 
Rudra; he is Paramesthin. He who sees a person bearing 
‘tripundra’, becomes relieved of all sins; he gets the fruits of 
the study of all Vedas.” Hence, once in three times, morning, 
etc., if he applies ‘tripundra’, he is undoubtedly Rudra, Siva 
himself. (39-40) 


Notes : (Vr. Ja. U. ?). — It is said 

that he who marks himself with ‘tripundra’ becomes one of the 
nature of three Vedas. This is because ‘tripundra’ itself stands 
for threeVedas: ft ^ i ” (Br. Ja. U., 5.1). 

Here fwgw; = ^^rfhfrr i 

(Sri Upanisad - Brahma - Yogin’s commentary on. Br. Ja. U., P. 
111). This is fully presented in the following Agama statement: 
3^%^ wr 1 3W:3u^ : 1 

(Candra J.A., kri. pa., 6.58) — “The upper ‘pundra’ (line) stands 
for samaveda, the middle ‘pundra’ for Yajurveda and the lower 
‘pundra’ for Rgveda.” The statement from Vrddhajabalopanisad 
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is not traceable to its original. Bhasma - (tripundra) - 
dharanaphala has been presented more or less on the same lines 
in the following statements of Sruti : (1) 4 'T44 

hisk»- 4 1” (Br. Ja.U., 7.10-12) -“Prajapati told 

him (Janaka) that the greatness of ‘tripundra’ is the greatness of 
Isvara”. The same is told by Visnu to Paippalada. (2) ‘ ‘Ryf WHT 
^Rtf4 41 f^PbW^Rl ^FTO^Tl ^ H^NId=hl44ld^«t: 35 ft ’tcrfcT I ^ 
^b^R#4l 'trafh 1 ^ *raf^4^«iT4l , raf4 1 ¥% 41% ^rafcr 1 

’rath I 3 ^ ^ 3TO5F4411” (Ja. U., 22); See 

also Ka. A., Ru. U., 9; Br. Ja. U., 7.14) — “The wise person who 
marks himself with ‘Bhasmatripundra’, be he a celebate, a house¬ 
holder, one retired to forest (vanaprastha) or a sanyasin, becomes 
purfied from major and minor sins. He gets the merit of the 
study of all Vedas. He attains the fruit of meditating upon all 
gods. He gets the merit of taking bath in all holy places (waters). 
He acquires the reward of muttering all the ‘Rudramantras’. 
He will never take birth again; he will never take birth again 
(he gets liberated)”. Candra J.A. speaks of the same rewards of 
‘Bhasmatripundradharana’: “'H-tu^ilRi: ■whimmhc^ ?TPI 
ddltdHIt dWI I WRNIUJll^ol qddlsfa^*1^1 WTWtWRb 

11” (kri. pa., 6. 64-66) - “Bhasma is said to be lustre; 
through its application, the devotee attains the fruits of liberation 
by crossing over the ocean of transmigration. By virtue of the 
application of Bhasma itself, there would be the rewards of visiting 
all holy places. By virtue of the application of Bhasma all sins 
would be reduced to ashes. This Bhasma is the lustre of Sambhu. 
Through meditation on it Siva himself is meditated upon. Through 
the sight of Bhasma the devotee gets the vision of Siva.” 


c 4 Ks 4 l- 3 RkTT^T tTJUf f^dlHc 44 l 4 — 

If it is asked as to who are those that apply this kind of 
‘tripundra’ the answer is given here 


WTf^pr^&T^rT: ? 

flpjnf ^rjrt 


i 1 * 3 11 
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criWTIIT JTfmFTTf^T: ^fd«h)Rl«4l: I 
mmfa 41dlcbM favpi ^WTTfKWI I*? 11 

Brahman, Visnu, Rudra, gods headed by Indra apply 
‘tripundra’ with Bhasma. The great souls, Vasistha, etc., and 
the sages who are well-versed in Vedic lore always apply 
‘tripundra’ with Bhasma. (41-42) 


o4Ks4l— ^qB^II**-^ II It is clear. (41-42) 


cdKsdl- 



It is now said as to where it is prescribed — 

I I 

fclKuflii ^ PdV'lNd: 11*3 11 

‘Bhasmatripundra’ is prescribed in the Saivagamas, 
Vedas, all the Puranas, Smrtis, Itihasas and Kalpa. It is 
prescribed to be applied; it is for all and especially for the 
Saivas. (43) 



c 4 Ks 4 l- 



: I %£¥T^II*3 II 


‘Kalpas’ means ‘Kalpasutras’. The rest is clear. (43) 

Notes : Kalpasutras is the name given to four types of works 
called Srautasutras, Grhyasutras, Dharmasutras and Sulvasutras. 
‘Kalpa’ is one of the six Vedangas. 


c4Us4l- 3-TNGR 


WWW ^Rmfd- 


Then saying that all sins are exhausted by this ‘tripundra- 
dharana’, the author concludes the Bhasmadharanasthala- 
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He who applies ‘tripundra’ with Bhasma, whether he 
is a heterodox person, has transgressed the limits of deceney 
or has been engaged in bad conduct, becomes free from all 
sins. (44) 



‘Nastika’ (heterodox person) is he who is given to 
religious practices which are opposed to Veda. He is 
Carvaka or the like who is of the view that there is no Atman 
apart from the body, the senses or intellect. That is why he 
is absorbed in bad practices. Even such a person, provided 
he applies ‘tripundra’ with Bhasma, is relieved of all sins. (44) 

Bhasmadharanasthala ends 

Notes : The very name ‘Bhasma’ is significant, as already 
explained earlier. This is emphasised in all the Saiva lores: “WTKf 
with mRTIH-IH” (Siva U., 5.12) ‘‘WTCTW'TTcT^ wfwsrfh 
(Candra J.A., kri.pa.6.65). 

3TST - (fc) 

C'MKS'MI- 3RT PksN'MRi - 

Rudraksadharanasthala - (7) 

Then the author presents Rudraksadharanasthala — 




294 


7IFRS 


The devotee who has taken bath with Bhasma, who 
has marked his forehead with Bhasmatripundra and who 
is engaged in the worship of Siva, should always wear the 
Rudraksas (beads). (45) 

cdKs 4 l—WT 4 ^ efefTZ 1 

‘Mastaka’ means the forehead. The rest is clear. (45) 


cdKs4l- 



It is said here as to what is use of this (Rudraksa- 
dharana) - 

^IT 3TfTRR^T: I 1*^ II 

By wearing the Rudraksas, even those men who are of 
wicked mind, who are of wicked practices or who are of 
wicked intentions, are relieved of all sins. (46) 


ci||ts4l— IIX$ 11 It is clear. (46) 

Notes : "WTHT NRW m #?[j” (Ru. Ja. U., 6) - 

‘The wearing (of Rudraksas) removes the sin committed day 
and night in the case of devotees.’ "^r^i< u ii<y^ra: l” 

(Ru. Ja. U., 44) - ‘With the wearing of Rudraksas one becomes 
immediately relieved of all sins.’ 

cdKs4l—ifdl^ ^14^4(4r4- 

4h? - 

If it is asked as to how the Rudraksas originated and 
whence arose such a power, the answer is given here — 



TFRli trf^T: I 





: 11*19 11 
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^T$TT ^ chiral: I \^6 11 



Once in the past, on the occasion of destruction of 
three cities, Trinetra (Siva with three eyes), the Lord of 
worlds, opened widely the three eyes and gazed intently 
at the concord of the (three) cities. From his eyes profuse 
drops of tears fell. From them the Rudraksas were born 
and they are called Rudraksas because they originated from 
Rudra’s eyes; Rudraksas are such as to make the people 
sacred. (47-49) 


cdltsdl— TJcf fTJTTT# ^FT4T 4fd: fwrfd: f^T: #4- 

: fm: 3-H)fddfadH4: 4<4 ddlchl4'!r i M b lld N 

Rphf4RP)4T4: W[^j ri^m\ 

fTFT 'Jlcrlfa^: 3^4441: llddl: I 

-5TT4T: I f| WTT4^44T 1 4T\^5^44rg?T4RrrF4^ 
#T cblRfdlWd 4^ eil+MIcHi I “3J4 JTT 
f44T^FTFfr^[tfFRTTm5? TP^Tl hd[4-<c|| ^ KTSIT 

^TTfT: 4P4f4W#4 I cFtT HIhWiK'JR ^IdcPlkH'-bd *b4frT, 


?c4*f: I "3TI JTT 




I cFtT HIhWiK'JR 4ddd J lkH'-bd *b4frT, 
f4)pi W*b4fdl 3RT 3*4^3 »(' 
: I Pk\3-X^ 11 


In the past, on the occasion of destruction of three 
(aerial) cities, Trinetra, ‘Siva’ with three eyes in the form of 
the moon, sun and fire, opened his eyes, i.e., at the time of 
destruction (of cities) itself, he opened his eyes with his 
eye in the forehead also opened. ‘Puram yoga’ means the 
communion of three (aerial) cities. He looked up at them. 
Then from his (three) eyes, profuse drops of tears (jala- 
bindavah) fell on the ground. From those drops of tears, 
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Rudraksas were born. It was because they originated from 
Rudra’s eyes that they are spoken as ‘Rudraksas’. That is 
why they are such as to make the people sacred. This is 
according to the Brhajjabala and other Srutis which say 
“Atra pura tripuravadhayonmllitakso’ham, etc.,” which 
means - “Here once upon a time, I opened my (three) eyes 
to destroy the three cities. From them tears fell on the 
ground. They became the Rudraksas for the favour of all. 
Through the uttering of their name, there arises the fruit of 
offering ten hundred cows. Through their sight and touch, 
the fruit will be twice and thrice more than that. It cannot 
be said beyond that.” (47-49) 


Notes : The Sruti statement quoted in the commentary 
(Br. Ja. U.) is actually from Rudraksajabalopanisad. The statement 
is as follows: ’jfl hRkii*cI 

W?TT: I tfai wfHl'Kff 

3^ cRg ^ (Ru. Ja. U., 2). There is a second 

version of this account in Ru. Ja. U.: I 


I ’ ’ (4-5). Similar is the account of Candra J.A. (see 
below). In Br. Ja. U., the account is very brief as : 

^str^fT sfh ^1% i wiRjm: wt f^rr iwi 

sfh I I” (7.16) - “Rudraksas are known in 

the world as born from the eyes of Rudra (Siva). After destroying 
the cities, Sadasiva closed his eye of destruction. From that eye, 
Rudraksas were born. So he (i.e., Kalagnirudra) said. Hence is 
their ‘Rudraksatva’ (name Rudraksa).” Candra J.A. gives another 
version of this account : Wiqfa f^fTT JTTI i-ulRriaiPt 

3FFqj ^T^TWft qfhqr : | 

i I I” (kri. pa., 7.4-5) - “In 

order to destroy the three cities (of the demons), Lord Sambhu, 
once upon a time, opened his eyes for a thousand divine years. 
From both the charming lids of each of those eyes, drops of tears 
fell. Those drops of tears themselves became big Rudraksa trees. 
Then they (the trees) became regularly established for the favour 
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of the devotees.” These accounts about the origin of Rudraksas 
differ in details. Ru. Ja. U. tells that the Rudraksas were born 
from the tears which fell from the closed eyes of Rudra when he 
was concentrating on the task of destroying the three aerial cities 
of the demons. Br. Ja. U. speaks of the Rudraksas as born from 
the Samharaksa or the Agninetra (the third eye on the forehead) 
of Siva, when he closed that eye after destroying the cities. 
According to the second account of the Ru. Ja. U. and the 
accounts of the Candra J.A., and S.S., Rudraksas were born from 
the tears which fell from the opened eyes (all the three eyes) of 
Siva on the occasion of the destruction of the cities. The point to 
be noted is that Rudraksas are called so because they were born 
from Rudra’s eyes (akslni). This accounts for the sacredness of 
the Rudraksas also. 


c4Ks4l— 

It is said that Rudraksas get their birth as belonging to 
thirty-eight varieties in accordance with the difference in 
the ‘Kalas’ (digits) of those eyes of Rudra (sun, moon and 
fire - Surya, Candra and Agni), since they are said above as 
born from the eyes of Rudra — 


3iyf?IVIrU^T 


r: i 11 


They (Rudraksas) are of thirty-eight varieties in 
accordance with the difference in their origin. (49) 

c4Ks4l— ¥W{\ IW I It is clear. (49) 


cdllsdl- m 


wp* — 


It is said here as to from which eye how many of them 
were born — 

*14HI £KVllfcdl: I 

^RTT: WM: I l^o 11 



298 




299 


^t^t^ sn^ jwt im^ ii 

From Sambhu’s eye of the form of Surya twelve tawny 
varieties were born. Sixteen white varieties originated from 
his eye of the form of Candra. Ten black varieties arose 
from his eye of form of Agni. Thus Rudraksas are regarded 
as multifarious in accordance with the difference in their 
origin. (50-5 f) 

c-MKsdl- RldUl Tf'ldl: 

Tf^rfT, 3rT?fT clURITjA- 

Slh^lcbdlcH =6041^1 ^F5rFRT^%TT: 

%sT71 •y^iai d^4F4l^dlRqls?l^dlcH^o4ldJ 

^TfW: 

^TETT -cirM^HI?J¥TM:3FiRlh^l c hell<:H c hcc|iq N l 
Kl^T ^1T ^RIT: FJJdT foqsf: ll^o-^ 11 

From Siva’s eye of the form of Surya, twelve tawny- 
coloured varieties of Rudraksas arose, i.e., were born, 
because the eye in the form of Surya is made up of twelve 
digits, TapinI, etc. From the eye in the form of Soma 
(Candra), sixteen white-coloured varieties of Rudraksas 
originated, because the eye in the form of Candra is 
consisting in sixteen digits, Amrta, etc. From the eye in the 
form of Agni, ten black coloured varieties of Rudraksas were 
born, because the eye in the form of Agni is made up of ten 
digits, Dhumra’ etc. Thus in accordance with the difference 
in their origin, Rudraksas are multifarious. (50-51) 

Notes : The twelve ‘kalas’ of Surya-netra are : 1. TapinI 

2. TapinI, 3. Dhumra, 4. MarlcI, 5. JvalinI, 6. RucI, 7. Susumna, 
8. Bhogada, 9. Visva, 10. BodhinI, 11. DharinI and 12. Ksama. 
The sixteen ‘kalas’ of Candra-netra are : 1. Amrta, 2. Manada, 

3. Pusa, 4. Tusti, 5. Push, 6. Rati, 7. Dhrti, 8. SalinI, 9. Candrika, 


10. Kanti, 11. Jyotsna, 12. Sri, 13. Prlti, 14. Agada, 15. Purna and 
16. Purnamrta. The ten ‘kalas’ of Agni-netra are: 1. Dhumra, 
2. Arcis, 3. Usman, 4. JvalinI, 5. JvalinI, 6. Visphulinginl, 7. SusrI, 
8. Surupa, 9. Kapila and 10. Havyakavyavaha. It may be noted 
here that this account about the thirty-eight varieties of Rudraksas 
depending on the difference in the number of ‘kalas’ of Surya- 
netra, etc., of Rudra cannot be traced to any earlier sources, either 
the available Upanisads or Saivagamas. There are other accounts 
of varieties in Srutis and Agamas. For instance Ru. Ja. U. gives 
two classifications of Rudraksas; according to the first classi¬ 
fication they are threefold as Srestha (Uttama), Madhyama and 
Adhama depending on their sizes; according to the second, they 
are fourfold as Brahmana, Ksatriya, Vaisya and Sudra depending 
on their colours: (1) “hl#P7riRFt I wi 

lihzU <|4: l 3TOh -Juihn IUh^^11 11” (Ru. Ja. U., 8-9) -“That 

Rudraksa which is of the size of Amalaka (Avala, Nelli in 
Kannada - Emblic Myrobalan) fruit, is Uttama (best). That which 
is of the size of Badari (Ber, Bari in Kannada - Jujube) fruit, is 
Madhyama (middle variety). Adhama (low variety) is that which 
is of the size of Canaka (cana, kadale in Kannada - chickgram)”. 
(2)‘‘lTimsrf^^:7p#ftf7TWtTI ’3^3 <^ldU: 11 

I %TT 11” 

(Ru. Ja. U., 10-11) - “On Siva’s ordination, four kinds of 
(Rudraksa) trees called Brahmana, Ksatriya, Vaisya and Sudra 
were born on the earth. To their species belong the auspicious 
Rudraksas. The white ones are known as Brahmanas, the red 
coloured ones are Ksatriyas, the yellow ones are Vaisyas and the 
black ones Sudras.” Both these accounts are found in Candra 
J.A.; they verbally agree with the account found in Ru. Ja. U. 
(Vide, kri.pa., 7.9-12). There is another classification of Rudraksas 
both in Ru.Ja.U. and Candra J.A. as Uttama and Madhyama on 
the basis of having respectively a natural hole and a man-made 
hole: ‘‘FFFU ficisit ^ fU wi ’ttnj 

(Ru. Ja. U., 14-15; Candra J.A., kri. pa. 7.15) 

0*lTo) 3J?J %lFfer^UTOl^ — 

[Ik'n the author says about the characteristics of the 
Rudraksas which are fit to be worn — 
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cFTc 

srrr^cT w: 


i m? 11 


A wise person who is engaged in the worship of Siva 
should wear a good Rudraksa which is free from holes, which 
has golden hue and which is not worn by others. (52) 


edits*! I— 


f: i n 


‘Free from holes’ (acchidram) means ‘not eaten by 
worms’. The rest is clear. (52) 

Notes : Ru. Ja. U. and Candra J.A. speak of the Rudraksas 
which are fit to be worn and those which are to be rejected: ‘TRT: 
(TTM:) fiFTOT ^5T: ^JyfT Thp I fetw fodbH ^ I 

5l u l^cKiHy=Ki (nffp dI” (Ru. Ja. U., 13-14, Candra 
J.A., kri. pa., 7.14) - “Equal all round (coppery red), charming, 
hard, big-sized and thorny Rudraksas are auspicious. Those that 
are bitten by worms, broken, cleaven, not endowed with thorns, 
bruised and not round - these six kinds of Rudraksas are to be 
rejected.” 

cmrsm— 31T 'bid $0441$ — 

Here it is said as to where, how and how many are to 
be worn — 


TTSJHSTR TFaidc^i Trsufarfsi I 

^rgrsiTTui ^ i m3 11 

In accordance with the place (limb) of the body, with 
the number of faces of them, with the relation and with the 
Sastra, I tell you about the wearing of Rudraksas for the 
attainment of union with Rudra. (53) 


cdltsdl— ¥TEHjm3ll It is clear (53) 
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edits*!I— MfddH - 

Having thus made the promise, the author speaks of 
the place and number (of Rudraksas) — 



In the lock of hair on the crown of head (sikhayam), 
one Rudraksa of one face should a wise man wear. On the 
head three Rudraksas of two, three and twelve faces should 
be worn. On the crest thirty-six Rudraksas of eleven faces 
should be worn. In both the ears six Rudraksas each of ten, 
seven and five faces should be worn. In the neck, thirty-two 
Rudraksas of six and eight faces should be borne. On the 
chest, fifty Rudraksas of four faces should be put on. In 
each of the arms, sixteen Rudraksas of thirteen faces should 
be tied. In each of fore-arms, twelve Rudraksas of nine 
faces should be worn. One hundred and eight Rudraksas of 
fourteen faces should be the Yajnasutra (Yajnopavlta). 
Thus the Rudraksas should a devotee of Siva wear at all 
times. (54-58) 
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cU\lsU\ -315T 

'Hkiyd ^^RTT^^fZ^chu^ %|Ku^fXj r i|^ :) "^Tf 
W^T^Rl" ^TRTRT, ‘ ‘PT PH #T RsDE 

^TMRFg?f: I O.'b^W TT ^4^ ^K^ldj jrq’ ^ u ^Ih T5W^4TT, 





^wA WT: fm: ^ wA WT: f?P4;” I IhX-Ri II 


Here when it is said that six Rudraksas of ten, seven 
and five faces should be worn in the two ears, it means that 
two Rudraksas of ten faces, two of seven faces and two 
of five faces, in all six should be worn in each of the ears. 
This is according to the maxim, “Samam syadasrutatvat” 
meaning “Equal, if otherwise not prescribed.” According 
to the Rudraksajabalasruti, “Sat sat karnayorekamekam”, 
optionally one Rudraksa each can be worn in the ears. 
Similarly in the neck, the Rudraksas of six and eight faces 
should be equally worn. The rest is clear. This is the import: 
Through the wearing of Yajnopavlta with Rudraksas of the 
pure, mixed and intermingled sets of numbers of Bhuva- 
nadhlsa, Siva, eight Vidyesvaras, hundred Rudras, there 
would be purfication of Bhuvanadhvan. Through the 
garland (of Rudraksas) of the number of Varnas (56 letters 
in the alphabet) on the chest, there would be purification of 
‘Varnadhvan’. Through the garlands of the number of words 
(4 categories of word - Nama, Akhyata, Upasarga and 
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Nipata) worn on the fore-arm, arms and neck, there would 
be purfication of ‘Padadhvan’. Through the garlands of 
Rudraksas of the numbers of six Angas (Vedangas), five 
Brahmans (Sadyojata, Vamadeva, etc.,) and Pranava worn 
as ornaments of ears, there would be purfication of 
‘Mantradhvan’. Through ornaments of Rudraksas for the 
ears made up of numbers of Siva and Saktis or through 
the garlands of numbers of principles (Tattvas, either 
twenty-five or thirty six), there would be purification of 
‘Tattvadhvan’. Through the garland of Rudraksas which is 
made up of numbers equal to thirty-eight digits (kalas) of 
the three eyes of Rudra in the form of Soma, Surya and 
Agni and which is worn on ‘Sirorandhra’ (Brahmarandra), 
there would be purification of ‘Kaladhvan’. Through the 
wearing of one Rudraksa in the ‘sikha’ which is the station 
of Parasivabrahman who is the cause for the six Adhvans of 
the aforesaid nature, one becomes Siva in form, according 
to the Sruti statements, “Yo rudraksam dhatte sa satyam 
paramah sivah”, meaning, “he who wears the Rudraksa is, 
indeed the Supreme Siva”. (54-58) 

Notes : This is not found in the available 

text of Ru. Ja. U. WT WT: feiiWT'W: the 

source is not known. Br. Ja.U., Ru. Ja. U., Si. Si. U., Candra J.A 
and Ka. A. give details as regards the places on the body and 
number of Rudraksas to be worn in those places. The accounts 
agree in some details and vary in some details. When compared 
with these, still more differences are noticed. Ru. Ja. U. speaks 
of one Rudraka in the Sikha, sixteen in each of the arms and 
twelve each in the fore-arms. In these cases Candra J.A., Ka. A., 
Ma. A. and S. S. agree with Ru. Ja. U. As regards the garland of 
one hundred and eight Rudraksas to be worn as Yajnopavlta, 
Ru.Ja. U., Candra J.A., Ka. A., Ma. A and S.S. agree. The 
differences are: Ru. Ja. U., Candra J.A., Ka. A. and Ma.A. speak 
of thirty Rudraksas to be worn on the head, while S.S. speaks of 
only three. ‘Murdhanya’ (crest) is mentioned in S.S. and thirty- 
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six Rudraksas are to be worn there. Ru. Ja. U. does not mention 
this place; nor do Candra J.A., Ma. A and Ka. A.; Br. Ja. U. 
mentions this place and prescribes forty Rudraksas to be worn 
there. As regards ‘Kantha’ (gala), Ru. Ja. U., Ka. A. and Ma. A. 
prescribe thirty-six Rudraksas, while Br. Ja. U., Candra J.A. and 
S.S. prescribe thirty-two. While Br. Ja. U., Ru. Ja. U., Si. Si. U. 
and Candra J.A. do not mention chest in this connection, S.S. 
mentions fifty Rudraksas to be worn on the chest. Ru. Ja. U. and 
Candra J.A. speak of two, three or five garlands of Rudraksas to 
be worn from the neck downwards. Naturally these Rudraksas 
occupy the region of chest also. While Br. Ja. U. mentions twelve 
Rudraksas each for the two ears, S.S. mentions six each. Ru. Ja. 
U. and Candra J.A. do not mention this at all. While Ru. Ja.U., 
Ma. A., Candra J.A. and Ka. A. speak of five hundred Rudraksas 
for the ‘skandha’ (shoulders), S.S. does not refer to this item. 
Br. Ja. U. mentions six Rudraksas each in connection with thumbs 
(angusthas), while other sources do not mention. (See Br. Ja. 
U., 17.17; Ru. Ja L U., 17-22; Si. Si. U., p. 382; Candra J.A., kri. 
pa., 7.18-22; Ka. A., kri. pa., 3.50-54; Ma. A. kri. pa., 2.17-18). 

It may be noted here that Rudraksas of one to fourteen 
faces are mentioned in S.S. in connection with the places on the 
body where they are to be worn. In this connection, other sources 
do not mention the faces of the Rudraksas. But Ru. Ja. U. and 
Candra J.A. mention them in connection with the places on the 
body where they are to be worn. In this connection other sources 
do not mention the faces of the Rudraksas. But Ru. Ja. U. and 
Candra J.A. mention them in connection with their respective 
fruits (phala). (Vide Ru. Ja. U., 27-42 and Candra J.A., kri. pa., 
7.25-38). 

ciiiisiii— — 

Then it is said that all sins are exhausted by the wearing 
of Rudraksas — 

TJcT ^T^SITftTT; -Mcfcbl^ cjrft I 

7TTT TJTWSH ^TfTcT JjdWlfa I TORT: 1 M 11 
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Thus in the case of him who wears Rudraksas at all 
times, be he even a fool, there is no occasion for sin. There 
is no doubt about it. (59) 


(^TTo) 



"TTfeT, <JkT: 4IM4IH*! : 119^11 


Thus in the manner as told above, in the case of him 
who has worn the Rudraksas always in the places mentioned, 
be he even a fool, there is no occasion of sin at all. Whence 
can there be any relation with sin? (59) 

Notes : ‘‘^W'TTcljtra: - says Ru. Ja. U., (44); 

also see Candra J.A., kri. pa. 7.39. This is explained in the next 
stanza. 



If it is asked as to whether there would be no association 
with minor sin or there would be no association with great 
sins also, the answer is given here — 


^TIT chd^Mcb: I I 

W^KUIIdlcI 4-l4Mld4»: ll^o || 


He who has killed a Brahmana, who is a drunkard, who 
has stolen gold, who has seduced Guru’s wife, who has killed 
his mother, who has killed has father, who has killed the 
baby in the womb or who has killed his benefactor, is relieved 
of all his great sins by the mere wearing of Rudraksas. (60) 


o4Ksdl- 



l^o|| 


Here by the word ‘sarva’ (all), it should be deemed that even 
the great sins which are not mentioned are understood. (60) 
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Notes : Ru. Ja. U. says: ‘Tm 4T?f: 


■ 4i^Ri 


^«T: l” (49) -“He who uses (wears) the 

Rudraksas day and night gets the sins committed in several lives 
destroyed, attains the fruit of the ‘japa’ (muttering) of ‘Gayatri- 
mantra’ six thousand lakh times, gets purified from the great sins 
like killing the Brahmana, drinking wine, stealing gold, seducing 
Guru’s wife, and related sins, gets the fruits of visiting all holy 
places....” 


5IMT— m' 


Then some special points are told — 

I 

W II 

By the sight, touch, memory and worship of Rudraksas 
and by the wearing of Rudraksas, people in the world 
become freed from great sins. (61) 



cilKsill— RIRR4 1^11 It is clear. (61) 


<*!Ksdl— 



TT $0441$ - 


Here it said as to who is intended by the word ‘jana’ 
(people) — 

sIRpUTt cii^vni gift! 3T RfeRTtsfa 3TI 
^T^UU||^d III 


The devotee, whether he is a Brahmana, a Sudra, a fool 
or a learned person, is relieved of all great sins by the mere 
wearing of Rudraksas. (62) 


cdKsdl— WTOTH TT, 
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If it is asked as to whether there is only the exhaustion 
of sins or there is some merit also, the answer is given here — 

Reft cblfd!KH*d ^ I 

tRRR* RtR? ftrR ROSTRUM 11^3 11 

Whatever fruit that is obtained in the world in the case 
of offering a crore cows, that very fruit a human being attains 
certainly through the wearing of Rudraksas. (63) 


cilKsdl— RIRR4 1^3 11 It is clear. (63) 

Notes: This is delineated in Ru. Ja. U., Br. Ja. U. and Candra 
J.A. in different ways. For instance, it is said : ‘Tlgsr#' cuf^ii 
^Mil441 ^4 4<4b<r1H°IIWlRl I ^?fhI *[ 5 ^^ 

UKumi^l r4td^ J il44HMovi ’Torfh 4=hK!*U?4r=i ^ I fTKfcr 

chir^il44HMod (Br. Ja. U., 7.17) — “When Rudraksa 

is made the subject of speech, that fruit which can be obtained 
through the offer of ten cows can be obtained. That Rudraksa is 
the same as ‘Bhasmajyoti’. Through the wearing of Rudraksas 
by touching them with hand, the fruit will be equal to that fruit 
which is obtained through the offer of two thousand cows and 
the devotee could attain the state of eleven Rudras. When the 
Rudraksa is worn on the head, there will be the fruit equal to 
that which is obtained through the offer of a crore cows.” The 
same statement occurs in Ru. Ja. U., 48. The version in Candra 
J.A., (kri. pa. 7. 6-7) is : WFFfT 

4^4l<rvi^ 4T: I =blfij|fu|d W ttFT 4^Id 

fciuuiisH; 11” — “Whatever fruit that accrues through the 
offer of a cow with its calf to a learned Brahmana, one lakh times 
the same accrues through the sight of Rudraksas. Through its 
touch again one crore times the same accrues. Further one crore 
times that accrues through the wearing of Rudraksas”. 


c'dKs^l— 


3) 
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Not only this much about it, there is yet another miracle 
through a different action. This is told — 

t^cbi^i w Fmtwn w ciiRun i 

U: ^Hlcb TT 1111 

He, who, at the time of death, squashes the Rudraksa 
and drinks it with water meditating on Rudra, would go to 
the world of Rudra. (64) 

Having thus decided, those who put on Bhasma and 
Rudraksa, are indeed Rudras. This is said — 



%dt>stl^l+tlfc4chl: I 



WHT: I l^m I 


Those great souls who have smeared themselves with 
Bhasma and who have worn the garlands of Rudraksas, are 
the Rudras. There is no doubt about this. (65) 


55MT— PtEbJ I ^ h 11 It is clear (65) 

Notes : Compare"^ WTddlAfTl 

11” (Para. A., 1. 48) - “He who has Bhasma on 
his forehead, who wears the Sivalinga in his neck and who has 
the Rudraksas worn on his body, is myself (i.e. Siva).” 


cilUsill- 3-TSJ 



Then it is said that the daily rites and occasional 
rites performed by a Dvija without wearing Bhasma and 
Rudraksa, are useless — 
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pmiPi chMiPi p^tmiPi 
chulfui 41dirui fi^l 

f|rfr q d-WlPR LhHlMMpri: 11^^ II 

For the Dvija, who, while always performing all the daily 
rites, rites for fulfilling desires and occasional rites, does 
not put on Bhasma and Rudraksas, there is no attainment 
of any fruit. (66) 

c4Ks4l-3TTfrT: MlRlRc4*f: 11^ 11 


‘Upapatti’ means ‘prapti’, i.e., attainment. (66) 



Hence it said that among those who are devoted to the 
practices of Varnas and Asramas, he who puts on Bhasma 
and Rudraksas, is alone the best — 





^Pd-^Pd^nfi^ dlimul 

TWR: 11^19 11 



1TW W: Lifted: mTW: 1119 11 


Among those who are devoted to Varnas and Asramas 
and who are engaged in religious practices, he who has put 
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on Bhasma and Rudraksas is alone praised by Sruti and 
Smrti. (67) 

Here ends the Seventh Chapter dealing with 
Vibhutidharanasthala and Rudraksadharanasthala coming 
under the Bhaktasthala in Sri Siddhantasikhamani which 
declares Virasaiva religion and which is composed by 
Sivayogin, who has attained Brahman through six Sthalas. (7) 

HTT|W-^1% fWl 

Wit TO5WR T3ep> T& 

%FTFT: 7H#1:1 I^Vs 11 



fcufiidini wmr^jmwmt 

Wm: Wim: IH9II 

Among those who are devoted to Varnas such as 
Brahmana, etc., and to Asramas such as Brahmacarya, etc., 
he who is putting on Bhasma and Rudraksas, is alone praised 
by Srutis and Smrtis. (67) 

Rudraksadharanasthala ends 

Here ends the Seventh Chapter in the commentaiy on 
Sri Siddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya, 
who is foremost among those who are learned in 
Vyakarana, Mimamsa and Nyaya. (7) 
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TTAT5T^T%f4 

3.A 

5AR 

AHAI^Mpb 

3 AX 

3-33 

TIAT^rgAARTkT 

3-53 

3-33 

w^##rcW 

3 A 3 

R A 

yHWd1=hPHHWl 

3 A* 


3lcf>K|R-'9cflcf>|fc|I^5t)*1u < fl 


AHAIdlARK'R 

x.XT 

AHAIdl+lRnR} 

3 A 5 

AHAlR^AAH 

X.13 

A At^'U^Hi 


ART#T5Rrt 

X.313 

aRt#WT: A^ 

R.x^ 

TRf^ARRTHTATd 

XAi 

TRARg =b4gdlg 

RAT 

ABJ^AcT AATW 

x.35 


3AV9 

TRARAWTT ARTT 

3 -5 T 

aPWa^ai 

^.X5 

A%A54AT5fT 

x.R 3 

a%a4aatrt 

3 A 

a 4A: ^TAr 

R.x? 

a 43T: TTARTTfejT 

3 AR 

A%: ycf+df A 

R.X5 

A%: A^lfAia’ 

3-U 

a^taaaRta 

5.3 

tt4a^rt4ara 

3AT 

A%5l u mH4 

5 A 3 

AfenfAYrA# 

3A<S 

A#AI3AlfAAT 

R A 

a4a5t4araia 

R A 

A^AAk^AHt 


AAffl^AH 

V3A° 

AAfAFfAATATF 

3A5 


x.3 T 

a4 aahafRt 

5.X5 

AfATAk^AHt 

5AR 


TAT 

A% AAfAA 

^>.5R 
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aat»j^tat\ 

* A3 

TRTAfcATTAWTRT; 

^AR 

AlA^fARrffs 

R.3° 

AATA|FalAA^ 

5.V95 

AARfAAAAATK 

3 A 5 

AARfAAJ^f^ 

3 A 

AARA^AEHt 

x.xx 


R.5^ 

TTRsA ART: ATUAA 

5.X 

AT 5t5fT RtRmtTTRTT 

5.SA 

afkaaMa; 

3.x 

Rt^rttaa AfRR% 

RAX 

^fARAAAAAT 

XAR 

lAfepf 

3A* 


5.VS5 

^fgfA^fl AAA\ 

^ATf 

AAA AATTARf 

5.V9 

AT4%KH^lfd^-l<i s 

XA 


3 AX 

ATRg AAAARJ 

^.3^ 

AJTAfA^AfA 

3 A 5 

Raat^arj^r 

3.3X 

RaataRtaar 

x.x^ 

fAKAlAHdIAUA 

3.3^ 

Ra<a1aha1<«t 

3.53 

ATTAAJAATRAAA 

5 A 5 

ATRTAA^ A^d a4 

Vs A ° 

AT% AK?u|l^ 

V9A3 


3.V9 


5A ^ 


XAi 

aja^t?taar43 

^ .x 5 
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Index-2 
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FTP 




Index-3 


[Note: The Indo-Arabic numbers refer to the Pariccheda and Sloka] 


3tfaRRl 333 - (7.34-35) FT.3. 3 

cj^ntr - (6.6i) 3t. % .6 ? a 
33f yr - (7.47-48) 7[FIT.3. 
3333T WlfRidl - (1.12) 4).33. 
3tHir<Heiy,'Wcc(ld s - (5.47) f^.3TT. 

(5.47) fF.33. 
3T4t?T«n73T- (5.47) 4.3. 

33733144 ^74)14 - (5.60)5.3. 

3*4) - (5.2i) Iti.t. 

3lfq 73 3SF5M: - (6.15-17). 

3#3n^mW 5 - (6.7) 73.33 

atrd^JIdRddl^l: - (5.39). 

3Tmtt 4<lcHH' - (5.60) 4.33. h ^ 

3T£) 3 ^TeT^lfDT - (5.35) W. 3 . 
3TO4713 37tf3- (2.6) 4.3. ^.3 
344 <TW#t 4%3 - (2.6) 4.3. ^.3 
34^4*31^^11 - (5.72) 4.3. ^ ^ 
3133f?3- (2.13)4.3. 3A°.3 

3T?H?-T-TT?MI\- (5.57-58) . 

atiwimll W - (1.21)4.3. ^. 3 .^ 
33733 3TTT>RT: - (5.39) 4.3. ^^ 
337333313 37 - (5.31;6.43) f. 

3373T3T.4-3. 

333K3lfelRd - (6.23-24). 

?4 33)4 t 443 - (5.60) 3.4).u.t 
7TOT - (6.51) 3T.5 

34t 4)3T33JF3)- (5.33-34)3T.3. ^.Vs 
WraifefRi W - (5.33-34) 

337^3)333 - (6.22) f. 

W) 43 7T Hl|: - (5.60) 3.4). ^ 3 A 
34ro4|cim?T - (5.39) 3.3.3.,’J. 3 ^ 
3t?fr (5.33-34) 


4>dlcHRl4«ld - (6.48) fi3.33. 

4w 3Tft 3T f4fe - (5.60) 3.4). ^ 3. ^ 
4r4w4t#i - (5.60) 3.4). ^.7 
5wrf3=w5f4: - (1.7) 5 ,#. 

3<3lR WlftRmi- (5.39) 3t. ^ 
333^4 3*3 <44 - (5.60) Rr.fTTA.?^ 
'Kdcrlldiq ?44 - (5.77) 31.5 
31^4 33T *TS - (5.40) 334.Y. ^ 3 
RKIc^d 44)531: - (5.39) fjMAVs 

I# Rppj - (5.39). 

HT# SJTRpftFT - (5.47) 4.3A A 
^THfe4^lf4 - ( 1 . 11 ) f?T.3.f. 

IT3 33T3 3 7J ^4 - (5.21) 3T.3. 
cIcliHcj] (5.39) 4.3. ^.3 

71*3 7Tf4df437lfFI - (5.39) 

Rt.)4t.7o.3^ 

7R33 ^#4 733 - (5.54) 4-3.V .Y 
cRT 37[f7T 7TRTTFT - (5.60) 4 .FT.<a ^ 
7447^3537(7^ - (5.39) f3.f4. ^ A 3 
7T4R3 WIT FfTTT: - (5.39) f3.f?T. R.\R 
3feTRl4 3 - (6.1-6) g.3. ^ ^^ 

713 333)7^-(5.39) 
ti3)ot 4 wr - (1.7) 4.3.^ 

343 ^K u I 3^5 - (.) 3.4). 3 3. ^ 3 

347^- (5.21) 3T.3. 

733 3T3T 34f34 - (1.4) 33.3. 

34) 33s4 4)3: - (5.4) 3.37T.V9 
3?Tt34?lf337!S - (5.39) W.J. 

4tt TtinF^nf&r - (5.35) w. 3 . 

3 33#T-(.) 313.3.^°? 

3 IpMkRH fFT - (5.21) f?T.T. 

31733: 9<4dc1l - (5.31) 33. 

313(4) f4a4 371: - (5.39) 3.4). 3 A 3 
3T37T) f4?(4 - (2.13;5.39) 3.4). ^ A 3 
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PHAI-Ki ftWT - (6.23-24). 

HlcrWMiRl^ill - (2.24) 331 . 3 . 

W3T SlRcl^Hdl - (1.11) f?T.3.f 
W3T ¥lRdP4P=l - (5.39) £.3.3.4 
W3T33 Hl| - (5.39) f3.f?T. ^ 0.33 
- (5.39) f3.f?T. Ro.^^ 
Antifimi - (6.59) 31A.4 3 A 

mPuiH-4 3M - (.) f3T.3. ^ 

3h4^h<<+> 4 - (5.3i) %. 

J3 %TOnit - (7.47-48) 3 A3. % 

333: U#RsfT - (7.26) 3. A R ? 
TT3TT: ^4fi ftfis - (2.25) 33 . 3 . 

3T#3 % 5^ - (5.39) 3.3.3., 3 . 3 % 

- (6.48) f?T.33T. 

3IlfA>p;AR4 - (6.45-46) 3 T.jwf. 3 
sl^ll^M+ldlHi - (5.39) ftr.fcl. 3 0 . R% 
3TOrfTOPf - (5.72) 4.3. 
3W4HI3JRU3 - (7.1-2) 3A3.3. 

3 3314^3^- (7.1-2) 4.3. * . U • % 
33: - (5.56-58) 

3.Asa.sa 

uAimt #3#% - (5.33-34) 

*r.A* V4 

3T3T <J 3?A fen\- (1.9;5.35) 

%.3AA 0 

Aft WITfW^c^- (7.20-22) f?T.3TT. 

3 ?4 %D? m4 - (7.39-40) . 

33T mi fAn AkHI - (5.39). 

fAfA ^°.34 
(2.14) 3t. 6.6.V6 

333 Pf:«ftrai 4m: - (5.4). 

3W 33H - (6.1-7) 3.3. 

3T 4 *3 f7T3T - (6.62) %.3. 3 A 
4MH4£lllH +HfT«l-(6.5)4.3. R.U A 
Alfa PH*MKH - (5.39) in. % A A 
3t3TOifi33Tf3-(2.15)i.3. 3-U 


if TOi 3% - (7.54-58). 

R3f5W§ - (5.39) 3. A 'a.6 

TOmf 3f33: - (5.26). 

fii $J fwffA: - (6.62) 33T. 

R-itfilgd 3?3 - (5.32) to .3. 
j33TRif3A3r4: - (5.52) f?T.3TT. 
fTOT3KH*lAel3- (5.30) fAfA ^ o . 3 3 
fAAAf TO - (2.14) i.3. 3 .Y 

- (1.12;5.15,18) ^A 
Wf mu 3 YFf - (1.9) 3.3. 3. 
TKwm g - (6.1-7) m.A 

fmtTOT3TO:TOAj - (7.32-33) . 

fA?: - (5.19) 3T.A ?.t3» 

fAnfARr AufAr - (1.7) gA 
3333'tAift'b - (7.54-58) 3.TO 
3 3g4 TO 3 - (1.7) 3T.fm. 3 
3 33 'H'W'WlPl: - (7.1-2) 3.TO YY 
3 At3 d)4>H^c1 - (2.14) 3-3. ^ ^ 
373 3333331 TO - (1.21) 4.3. R.%.% 
3ci3 TO33T33T - (5.60) g.3. 3AA 

TOR: f3T% 3f33: - (5.26). 

3i3 - (2.7) w.3. 3 a a 

TOWdlAnAl - (5.39) fAfA ^. TO 
mi 3TOJ3TOV (7.54-58) 

A3. TO •? A? 

3%: n^fmreTO: - (5.46) 3T.3. ^ 
3%: 344:3TA (5.39) fAfA TO-TO 

niPdi rnmfi - (.) fAs. ^ 

344% - (5.13) ATO. 

3 3T 33 gmf - (7.26) 4.3. ^^ 

334 333T 3533- (2.25) 33-3. 

3 3134«4 44t - (6.1-7) 3.3. 
33334r fAfA - (5.39) fAfA^,3. 
fAAA#: 3333 - (1.6) W. TOTO 
f%333imi3T - (2.14) i.3.3 A. 













